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GUIDE TO PRONUNCIATION 


The following English words exemplify the pronunciation of se- 
lected Sanskrit vowels and consonants. The Romanized Sanskrit 
vowel or consonant is first listed and then a English word is given 
to aid you in its proper pronunciation. 
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a in America. 
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u in rude. 
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riin marine. 
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ai in aisle. 

o in stone. 
ou in house 


s in sure. 


sh in shun, bush 


s in saint, sun 
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PREFACE 


In the revelations that comprise this audio study set, the fully 
God-realized master Swami Lakshmanjoo unfolds for us the hid- 
den maps needed to traverse the sacred landscape of the spiritual 
practices of Kashmir Shaivism. This text, Vijriàna Bhairava, is the 
manual for Self Realization. It is a practical training guide, not a 
theoretical exposition. Having dedicated his whole life to the teach- 
ings of Kashmir Shaivism, both practical and philosophical, 
Swamiji, as we fondly called him, was uniquely qualified to offer 
his guidance and reveal its true meaning. He was a true master. 
Having realized the supreme teachings of Kashmir Shaivism, the 
fullness of universal God consciousness, he dedicated himself to 
the upliftment of all those who came to sit at his feet. 

For more than half a century scholars and aspirants alike came 
to study the Vijiüna Bhairava with Swamiji. All have given ac- 
knowledgment for Swamiji's contribution in revealing the true 
meaning of this difficult text. In 1959, Paul Reps authored the 
classic Zen Flesh, Zen Bones, dedicating his fourth chapter on 
“Centering” to Swami Lakshmanjoo.' In 1961, Lilian Silburn pub- 
lished Le Vijūāna Bhairava.? In 1979, Jaidev Singh dedicated 
Vijüünabhairava or Divine Consciousness with the following 
words: *With profound respects to Swami Lakshmanjoo who un- 
sealed my eyes.” 

In 2002, Vijūāna Bhairava~The Practice of Centering Aware- 
ness* found its way into the market place. This book was compiled 
from my preliminary transcript which was unchecked and incom- 
plete. This transcript was unfortunately misappropriated and giv- 


1. Zen Flesh, Zen Bones: A Collection of Zen and Pre-Zen Writings, 

Paul Reps, Anchor Books, New York, 1957. 3 
2. Le Vijüüna Bhairava, Lilian Silburn, Publications de l'Institut de 
Civilisation Indienne, Editions E. de Boccard, Paris, 1961. 

3. . Vijfignabhairava or Divine Consciousness, Jaideva Singh, Motilal 

Banarsidass, Delhi, 1979. 


4. | Vijiüna  Bhairava-The Practice of Centering, Indica Books, 
Varanasi, 2002. 
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en to two independent authors for publishing without my consent. 
Any intelligent reader will see that, by comparison with the 
present publication, it is both incomplete and fraught with mis- 
takes, and therefore quite misleading. 

These revelations of the Vijriana Bhairava were recorded at var- 
ious times between 1973 and 1984. The recordings include the ini- 
tial rendering of the verses and the practices they prescribe, along 
with further clarifications and explanations. These additional clar- 
ifications were given at the request of some of Swamiji’s devotees 
who continued to have difficulty understanding certain verses and 
the associated practices. It is because these recordings were made 
at different times with different equipment that the audio quality 
varies, 

I have chosen to publish Swamiji's translation and commentary 
on the Vijnana Bhairava as an Audio Study Set, because I am con- 
vinced that the deeper truths of this scripture will be revealed 
through hearing the spoken word of a realized master. 

To help in the study of this text, each dharana has been separat- 
ed into individual audio tracks. Also, at Swamij's request, each 
verse has been presented in the original Devanagari, along with a 
Romanized transliteration. 

The transcript itself has been kept as close as possible to the 
original spoken word. On a few occasions, where deemed necessary 
for clarity, I have added additional words within square brackets. 
Words within rounded brackets are Swamiji's own. Also, very occa- 
sionally a word here or there has been amended for the sake of the 
flow of the English. Numerous footnotes have been added to help 
in the study of this text. All footnotes are Swamiji's own words un- 
less specified as an “editor's note" or simply a text reference. 

The original Sanskrit text used by Swamiji was the Vijüüna 
Bhairava, published in 1918 as Volume 8 in the Kashmir Series of 
Texts and Studies. Even though this particular volume contains a 
commentary, partly by Kshemarāja and partly by Shivopādhyāya, 
Swamiji chose only to use it as a reference for the original verses— 
the actual words spoken directly by Bhairava to Bhairavi. 
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I am sure you will find Swamiji's revelation of Vijūāna Bhaira- 
va-The Manual for Self Realization not only deeply interesting, 
but profoundly inspiring, and ultimately . . . illuminating! 

May Swamiji's blessing shine upon you! 


John Hughes 

Universal Shaiva Fellowship 
Culver City, California 
September 29, 2007 
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Swami Lakshmanjoo 


SWAMI LAKSHMANJOO 
The Author 


Swami Lakshmanjoo was born in Srinagar, Kashmir on May 9, 
1907. He was the most recent and the greatest of the saints and 
masters of the tradition of Kashmir Shaivism. Having a deep un- 
derstanding of the philosophy and practices of Kashmir Shaivism, 
he was like a splendid and shining rare jewel. From early child- 
hood he spent his life studying and practicing the teachings of this 
unique sacred tradition. Because of his intellectual power and 
strength of awareness, he realized both spiritually and intellectu- 
ally the reality of its thought. 

Being born with a photographic memory, learning was always 
easy for him. In addition to complete knowledge of Kashmir Shav- 
isim, he had a vast knowledge of the traditional religious and 
philosophical schools and texts of India. When translating or 
teaching he would freely draw on other texts to clarify, expand, 
and substantiate his teaching. He could recall an entire text by 
simply remembering the first few words of a verse. 

In time, his reputation as a learned philosopher and spiritual 
adept spread. Spiritual leaders and scholars journeyed from all 
over the world to receive his blessings and to ask him questions 
about various aspects of Kashmir Shaiva philosophy. He gained 
renown as a devotee of Lord Shiva and as a master of the non-dual 
tradition of Kashmir Shaivism. 

Throughout his life, Swamiji taught his disciples and devotees 
the ways of devotion and awareness. He shunned fame and recog- 
nition and did not seek his own glory. He knew Kashmir Shaivism ` 
was the most precious jewel and that, by God’s grace, those who 
desired to understand would be attracted to its teachings. His 
earnest wish was for Kashmir Shaivism to be preserved and made 
available to all humankind. 
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Swami Lakshmanjoo 


In 1990, during his explanation of the sixth chapter of the Bha- 
gavad Gita, Swamiji gave a rare glimpse into the fullness and glo- 
ry of his own experience: 


“I was smoothly going on with my practice and abruptly 
saktipata [grace] came and threw all its force in me. It 
was tivra tivra (super-supreme) Saktipata. And then it 
happened and I was newborn. I became so great. I don’t 
mean to boast but this is what happened. I was newly re- 
born. And, because I had to become Bhairava, I had to ex- 
perience all of the states of yoga. And it happened, every- 
thing happened. I had all experiences; and cidananda 
also, jagadānanda” also. Everything happened. You can’t 
imagine the ways of $aktipata." 


On 27 September 1991, Swami Lakshmanjoo left his physical 
body and attained the great liberation. 


5.  Cidānanda and jagadünanda are the final stages of the seven states 
of tūrya, also known as the seven states of ānanda (bliss) (see Kashmir 
Shaivism, The Secret Supreme, 16:113-115). 
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INTRODUCTION 


The teachings of Kashmir Shaivism are so rich and detailed in 
their descriptions of the ascent of individual consciousness to uni- 
versal God consciousness (Paramašiva) that Kashmir Shaivism 
has been aptly described as “the mystical geography of awareness.” 
It includes a highly developed system of spirituality that empha- 
sizes not only the intellectual understanding of its philosophy but 
also the direct realization, the direct experience, of its truth. 

For the Kashmir Shaiva, the very nature of truth, its defining 
characteristic, is that it is unlimited and universal. The human in- 
tellect, on the other hand, is limited and individual, and, as such, 
it cannot contain within its grasp that reality which transcends it. 
For the Kashmir Shaiva, truth, being universal, cannot actually be 
expressed or revealed through language. Any attempt to define 
and contain it with the spoken word only limits it. If truth is to be 
known and understood, it must be experienced through direct real- 
ization. 

Kashmir Shaivism offers many different practical approaches to 
the realization of the ultimate reality. These approaches vary de- 
pending on the ability of the seeker. In the sacred and purely 
monistic Tantric text Vijiana Bhairava, the Lord, Bhairava, sets 
out one hundred and twelve techniques of spiritual practice to be 
used by an aspirant eager to realize the divine universal reality. 
These secret practices are revealed by Bhairava as he answers the 
questions posed to him by his consort Bhairavi, the Divine Mother. 

The narrative begins with Devi, feigning ignorance, speaking to 
the Lord Bhairava telling him that, even though she has heard all 
the various theories and explanations of the nature of reality, she 
still has doubts and is not completely satisfied. She implores 
Bhairava, “What is the real essence of the way we have to tread? 
Please, O Lord, remove my doubts entirely.” 

Bhairava answers by telling Devi that she has asked the ques- 
tion that is worth asking. He says it is a question—a secret ques- 
tion-that is the real essence of all Tantras. He then continues by 
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explaining that all the processes illuminated in the Tantras are 
not meant for great or highly elevated souls; but for those who are 
not completely developed. He emphasizes that all these processes 
are just to begin with. “You begin with them and then leave them 
aside.” This is because, in reality, the supreme state is not 
achieved by the support of means (upaya). It happens automatical- 
ly by the independent grace of Bhairava. 

All means exist within the world—which is bound by time, space, 
and formation—while the supreme state, the state of Bhairava, is 
beyond the limitation of space, time, and formation. It is beyond 
thought and cannot be perceived through the mind. It is the state 

‘of unlimited universal subjectivity which can't be found. Why? We 
are told that; whenever you search for the reality of Bhairava, you 
can't find it because the real state of Bhairava is actually the real 
state of the knower. It can't be found because it is always the per- | 
ceiver, not the perceived. When you have a desire to perceive this 

1 


state you can only perceive it when it comes down one step lower 
in the state of Bhairavi, i.e. the known. 

So, in answering Devī's question-"^What is the real essence of the 
way we have to tread?”—Bhairava will teach her one hundred and 
twelve ways to enter in the universal and transcendental state of 
consciousness. And, because Bhairavi is the way, then all of these 
ways, these means, reside only in the field of Bhairavi, Sakti, not 
in the field of Bhairava. 

But what is the relationship of Bhairavi to Bhairava? Is Bhaira- E 
va superior to his Sakti, Bhairavi? To answer this, Bhairava tells 
us in verse eighteen that, “just as there is no differentiation found 
between energy and the holder of energy, so also there is absolute 
unity between Bhairava and Bhairavi.” And so, because of the uni- 
ty of Bhairava and Bhairavi, you can experience the identity be- 
tween the energy and the holder of energy by entering in the state 
of energy, Bhairavi. 

In order to grasp the meaning of the phrase “divine universal re- 
ality,” and to attempt to understand the means for its attainment 
as embodied in the unity of Bhairava and Bhairavi, and as ex- 
pressed in the one hundred and twelve spiritual practices, it will 


; 
4 
B 
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be helpful to briefly examine the non-dual cosmology and soteriolo- 
gy of this profound tradition. 


COSMOLOGY 


In describing the nature of reality, the Kashmir Shaiva explains 
that there is only one Being called Siva, also known as Bhairava.® 
This Being is the nature and existence of all beings. This Being is 
defined as being filled with the infinite light (prakāša) of God con- 
sciousness. The Shaiva also holds that the objective world, al- 
though experienced as separate from one’s self, does not have a 
separate existence. It is the energy (Sakti) of Siva. Although one 
might conclude that the world is separate from his energy, think- 
ing that his energy is the separate formal cause of the objective 
world, it is not so. The objective world, comprised of the collection 
of objects, cognitions, and limited subjects, is nothing more than 
the expansion of the divine Sakti. It is not separate from Siva’s en- 
ergy. Lord Siva is the energy holder (saktimān) and the objective 
universe is his energy, his Sakti. 


“ . . between energy and the holder of energy there is no dif- 
ference at all to be found; always there is abheda, there is 
unity, between energy and the holder of energy-Sakti and 
Siva."? 


But what is the relation of Lord Siva to his energy? Does Siva 
hold this energy as one might hold a tool, to be used in the act of 
creation? Swamiji clarifies this by explaining that if, for the sake of 
argument, we make a distinction between Siva and his Sakti, then. 
we could say that Sakti is this whole objective universe-which in- 
cludes not only the objects of perception (prameya) and the means 


6. For a discussion of the terms Siva and Bhairava see Vijūāna 
Bhairava, commentary on v27. 


7. | Vijiüna Bhairava, commentary on v18. 
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of perception (pramana), but also the limited subjects or perceivers 
(pramütri) attached to those objects-and that Siva is that reality 
from which this universe issues forth. And yet it is said that Siva 
and Sakti are not aware that they are separate. Why? Because, in 
reality, they are not separate at all. They are one, just as a fire is 
one with its heat. 


“ .. lightening, giving light, burning, heating (all these ener- 
gies are produced from the fire)-but these energies are undif- 
ferentiated from fire.” ? 


The non-dualism expounded by Kashmir Shaivism creates a 
dilemma for its adherents. If this universe, which seems separate 
and diverse, is as real as its creator, then how does the latter cre- 
ate this universe as one with himself? To explain this seeming in- 
compatibility, Kashmir Shaivism proposes the theory of reflection 
(pratibimbavüda). This theory explains that the universe is creat- 
ed in the mirror of God consciousness, much in the same way that 
the image of an object, such as a house, can be reflected in an ordi- 
nary mirror. In the case of Siva, however, there is no object, such 
as the house, that exists independently from the mirror of God con- 
sciousness, because if there were, it would mean that there is an 
object that exists outside of God consciousness. The Kashmir Shai- 
va theory proclaims that nothing can exist outside of God con- 
sciousness, because only God consciousness exists. Therefore, the 
Shaiva explains, the only thing that exists is the house appearing 
in the mirror. There is no external object, no separate house, being 
reflected in the mirror. There is only the mirror of God conscious- 
ness. 

What then causes the “reflection” to appear in the “mirror” of Si- 
va's awareness? To this question the Shaiva answers that, it is 
svütantrya, the absolutely independent will of God. It is Lord Siva 
who creates this whole universe in the mirror of his awareness by 
his absolutely independent will (svātantrya), his freedom. 


8. Vijñāna Bhairava, commentary on v19. 
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To summarize the essence of the non-dual cosmology of Kashmir 
Shaivism: Lord Siva creates the objective world through the expan- 
sion of his Sakti, which is absolutely one with him; and the uni- 
verse is manifest in his own nature, like a reflection in a mirror, by 
his own absolutely independent will. 


CONCEALING AND REVEALING HIS NATURE 


Why has Lord Siva created this external, objective world, this 
manifestation of supreme energy, in his own nature? The answer 
to this question begins to shed light on moksa (liberation), and the 
means of its attainment in the teaching of Kashmir Shaivism. Tri- 
ka Shaivism, which sits at the pinnacle of Kashmir Shaiva philoso- 
phy, teaches that Siva has manifested this external world for only 
one reason-to create the possibility of recognizing his own nature. 
The Kashmir Shaiva understands that this objective universe, the 
manifestation of Lord Siva's svatantrya Sakti, is a means, a tool, to 
be used to realize the universal reality of Siva. 

Abhinavagupta, the great Shaiva master of the tenth century, 
explains that when Lord Siva is completely alone, bereft of his cre- 
ation, he exists in the full splendor of his God consciousness. He 
does not need to recognize his own nature because it is already 
there. But he wants his own nature to be recognized. This recogni- 
tion gives him great joy. But, because it is already there, there is 
nothing to recognize. So, in order to recognize his nature, Siva 
must become ignorant of his nature. He must seemingly separate 
himself from his nature. It is only then that he can experience the 
Joy of recognizing it.? 

This, Kashmir Shaivas say, is the play of the universe. Through 
Lord Siva's freedom-his svātantrya—this universe is created solely 
for the fun and joy of this realization. It is Siva's play to seemingly 
leave his own nature so that he can find it and enjoy it again. This 


9. Self Realization in Kashmir Shaivism 1:23, 24. 
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is the dance of Siva, the joyous game, in which he is continuously 
creating this universe-to lose himself and then find himself. 

In order to seemingly depart from his own nature, to lose him- 
self in his creation, Siva must withdraw his God consciousness. 
And, in order to find himself, he must again expand his God con- 
sciousness. This process is known as nimega (closing) and unmesa 
(opening). It is the supreme energy of God which gives rise to 
nimesa and unmesa. Nimega is the withdrawal of his God con- 
sciousness, and unmesa is the expansion of his God consciousness. 
Both of these states are contained within Siva simultaneously. 

By withdrawing his God consciousness, Siva conceals himself in 
his creation. Only Siva has this power, the power of his own svā- 
tantrya, to totally disregard and hide his own nature and then to 
find it again. 

What is it that he finds when he rediscovers his own nature? He 
finds, upon realizing his own nature, that it was already there. For 
the Kashmir Shaiva, this is the real essence of this teaching. Lord 
Siva loses his nature only to find it again-and when he does so, he 
realizes that it was already there; it was never really lost. 

He wants, in the external universe that he has created, to com- 
pletely disconnect his God consciousness, and then to realize that 
it was never disconnected. For, although it is disconnected, in the 
real sense it is not disconnected at all. In finding it, he realizes 
that it was never lost. He experiences that there was never really 
any separation from his God consciousness. Separation only 
seemed to exist. For Shaivism this is the greatest mystery of exis- 
tence, and Lord Siva's supreme act.” 

To completely disconnect his God consciousness, Siva creates 
this world which conceals his real nature. How does this world con- 
ceal his real nature? The Shaiva says that it conceals his nature 
with particularity. His maya, his magic, brought about by his pow- 
er of absolute freedom (svütantrya Sakti), is to hide himself in the 
particularity of the world. As a particular individual, Siva loses the 
real undifferentiated knowledge of his real Self and possesses only 
differentiated knowledge of particularity. 


10. Self Realization in Kashmir Shaivism 1:26. 


XXX 


Introduction 


Through this māyā or ajñāna (ignorance), he veils himself. This 
is stated very succinctly in the first two sitras of the Siva Sütras: 
"Awareness is the reality of everything," and, *Having differentiat- 
ed knowledge and not having undifferentiated knowledge is 
bondage." 

Ignorance, for Kashmir Shaivism, is not the absence of knowl- 
edge; rather it is said to be non-fullness of knowledge. The Kash- 
mir Shaiva tells us that knowledge is always present in our life but 
it is limited differentiated knowledge. He argues that every limited 
being must have some knowledge because no one could exist with- 
out knowledge. On the other hand, real knowledge, which is unlim- 
ited, is Self-knowledge. It is undifferentiated (nirvikalpa) and iden- 
tical with consciousness. Being identical with consciousness, it is 
the essence of reality. 


MEANS - UPAYAS 


The method of traveling from limited individual consciousness to 
universal God consciousness depends on the ability of the aspirant, 
and Kashmir Shaivism has revealed three categories of means to 
achieve this. The first and highest means is called sāmbhavopāya. 
The second, for aspirants with medium qualifications, is called 
Saktopüya. The third means, called ànavopüya, is regarded as infe- 
rior. 

Abhinavagupta tells us in his Tantrāloka that the aspirant 
should always try for the highest and best thing first. Failing that 
he should try for the next best, and so on. Thus, in Tantrāloka, Ab- 
hinavagupta has defined and elaborated the highest upāya, šāmb- 
havopāya, first. His descriptions of šāktopāya and āņavopāya fol- 
low. 

Drawing from the Mālinīvijaya Tantra, Abhinavagupta defines 
$ümbhavopaya as that upāya wherein the aspirant achieves entry 


11. *Caitanyamatma/jüünam bandhah.”-Shiva Sutras, The Supreme 
Awakening 1:18. 
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(samāvesa) into supreme consciousness just by the grace of his 
master, without adopting any process. Swamiji tells us that in this 
upüya you maintain awareness in thought-lessness. You do not use 
thought (vikalpa), mantra, or any other aid to meditation. 

Süktopüya is defined as that upaya where the aspirant achieves 
mystical entry (samāvesa) through contemplation of that mental 
object which cannot be spoken or recited. Swamji says that, in this 
upüya, you maintain awareness in the "organic" world, the world 
of the five organs of cognition (jianendriyas) and the three inter- 
nal organs of mind, ego and intellect (antahkāraņas). 

Anavopüya is defined as that upāya where mystical entry takes 
place through concentration on parts of the body (sthüna 
prakalpanā), contemplation (dAyüna), recitation (varna), taking 
the support of the breath (uccüára), and mantras.” Swamiji says 
that, in this up@ya, you maintain awareness in the “elementary” 
world, the world of the five great elements (mahābhūtas). 

In Kashmir Shaivism, though the means may be many, the goal 
is only one-mystical absorption (samāveša) in the simbhava state, 
the same reality found in sambhavopa@ya. What is the $a mbhava 
state? The $ambhava state is where the yogi becomes instantly es- 
tablished in supreme consciousness. For the Kashmir Shaiva, all 
absorption in the reality of God consciousness is, in the end, the 
absorption of the sāmbhava state, because in $Ómbhavopüya, un- 
like sāktopāya and āņavopāya, the yogi has nowhere to go. In- 
stead, he only has to be in his own nature. This is real mystical ab- 
sorption. 

What determines which upāya the aspirant is qualified for? The 
secret is the strength of awareness. As Swamiji explains, firm 
strength of awareness means to possess such power of subjective 
consciousness that the practitioner’s one-pointed subjective aware- 
ness is not overshadowed, either by objective experience or by 
thoughts. In the experience of the limited subject, the act of think- 
ing or perception typically overshadows the subject, the perceiver, 


12. Tantrāloka 1:167-169, translation and commentary by Swami Lak- 
shmanjoo, original audio recording, Universal Shaiva Fellowship archives: 
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so that one is aware only of thinking or perceiving and not the ac- 
tual perceiver. 

Thus, human beings generally live their lives completely in the 
objective or cognitive worlds. Although we might say, “I am seeing 
a butterfly,” in actual fact, the “I” is eclipsed by the act of seeing 
and what remains is “seeing a butterfly.” In other words, the sub- 
ject is lost in the act of perception. Because “I-consciousness” is the 
basis for all thought and perception, it must be present for any 
thought or perception to take place. Yet it is eclipsed in such a way 
that, in the act of thinking or perceiving, it is not a part of con- 
scious awareness. As we saw above, in the first two verses of the 
Shiva Sutras, this is the nature of ignorance-being overshadowed 
by the world of diversity and not knowing one’s real universal na- 
ture. Developing strength of awareness means gaining the ability 
to think thoughts and experience perceptions without losing Self- 
awareness. 


Sāmbhavopāya 


In order to succeed in šāmbhavopāya, the Shaiva yogi must pos- 
sess firm strength of awareness so that he does not need support to 
maintain his consciousness of Self. Shaiva masters tell us that, in 
Sümbhavopaya, the aspirant has only to continuously maintain the 
thought-less (nirvikalpa) state. For this reason, simbhavopaya is 
said to be the most refined upāya. Here the aspirant must reside in 
the subtlest state of awareness, just at the starting point of percep- 
tion. 


“When you fix your awareness at the very first start, when de- 


sire is about to flow out, it has not flown out, it is abóut to 
flow out-that is sāmbhavopāya” ? 


18. Vijiāna Bhairava, commentary on v98. 


xxxiii 


Introduction 


This starting point (prathamābhāsa) is found just at the begin- 
ning of any perception or thought, before it has become determi- 
nate. In this upaya, the aspirant, by maintaining the thought-less 
state, resides in this first starting point of perception or thought 
simply by willing it. This yogi has developed such strength of 
awareness that he has only to will this to happen and it is accom- 
plished. The Kashmir Shaiva points out that, because in $ümb- 
havopüya the yogi has only to maintain thought-lessness, he has 
nowhere to go and nothing to do. Residing in the thought-less state 
is the means and the end. Therefore, in šāmbhavopāya, there are 
no means separate from what is to be achieved. Swamiji says, to 
explain this, “the means exists in the state of the meant.” The yogi 
just wills to be there, and he is there in his own subjective aware- 
ness, maintaining the continuity of thought-lessness. 

In this state, the Trika Shaiva yogi, maintaining unbroken 
thought-lessness, is waiting at the threshold of universal con- 
sciousness. Having accomplished this much, there is nothing left 
for him to do. For Trika Shaivism, this state is significant because, 
up to this point, the yogi has depended primarily on self-effort. 
Swamiji tells us that, from this point onwards, the entry into uni- 
versal God consciousness is automatic. 

Let us try to put this into perspective. Why does the Trika Shai- 
va hold that the yogi’s own efforts can only take him to the “door of 
universal consciousness?” The Shaiva argues that the yogi is a lim- 
ited being (jiva) and Lord Siva is unlimited. This yogi is manifest- 
ed as a limited being by the supreme magical trick (mahā-māyā) of 
Lord Siva's independent will (svātantrya Sakti) and depends upon 
Lord Siva for his existence. Because this yogi is limited and depen- 
dent, he cannot force that unlimited divine reality of which he is a 
manifestation to reveal itself. Kashmir Shaivism holds that it is 
only by the grace of God (saktipāta)-in the form of the grace of the 
master-that Lord Siva is revealed. When the disciple, by main- 
taining thought-lessness, reaches the entrance of the sambhava 
state, he is said to be capable of receiving the master’s grace." 


14. “Abhisikiah svasarhvitti devibhirdiksita$ca sah. How he achieves 
without masters and without $üstras? For that he [Abhinavagupta] says, 
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Here, Swamiji explains that it is this grace that carries the disci- 
ple to absorption in universal God consciousness. 


Sāktopāya 


It is the nature of the world of particularity and diversity that 
causes our lives to be filled with a myriad of thoughts and percep- 
tions. Each of these thoughts and perceptions has a beginning and 
an end. Every thought and every perception comes into being, ex- 
ists for some time, and then comes to an end. This, Shaivism 
teaches, is the nature of thinking and perception. I look at the pen 
on my desk and then turn to look at a book lying just next to it. In 
the first instance, I look at the pen and the perception of the pen 
comes into existence, exists for some time, and then ceases to exist. 
This perception is replaced by the perception of the book, which 
also comes into existence, exists for some time, and ceases to exist. 
This, in turn, is replaced by another perception, and so on. And the 
same is true with thoughts. In fact, every moment of our lives is 
filled with these mental moments of creation, preservation, and de- 
struction. 

For the Kashmir Shaiva, what is important and exciting in their 
understanding is that, between the end of one thought or percep- 
tion and the beginning of another, there is a gap. It may be ever so 
momentary, but there is a gap. And-this is most important—within 
that gap shines the universal reality of Siva, which lies in the 
background and is the basis of all diversity and all existence. 

Unlike $ambhavopüya, sāktopāya involves more readily defin- 
able techniques. In šāktopāya, the aspirant achieves absorption in 
God consciousness by concentrating on the supreme Being as 
found in the junction between any two thoughts or actions. In šāk- 


his own internal energies of Lord Siva, sakti cakra, have initiated him."— 
Tantrāloka 4:42, translation and commentary by Swami Lakshmanjoo, 
original audio recording, Universal Shaiva Fellowship archives. 

15. Kashmir Shaivism, The Secret Supreme 5:34. 
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topāya, all actions and all thoughts are fit for such practice be- 
cause this junction exists everywhere. While raising your arm and 
putting it down, between two steps, between the waking state and 
the dreaming state, between the dreaming state and the state of 
deep sleep, between the outgoing breath and the incoming breath, 
at all of these moments a gap or junction exists. In this upüya, 
there is no need for the recitation of mantras or concentration on 
the breath. Here, the aspirant has to mentally catch hold of that 
junction (sandhi) which resides in between all the thoughts and ac- 
tivities that make up our lives. The Shaiva masters call this pro- 
cess “centering” (madhyam dhyütva). To accomplish this centering, 
the aspirant must develop great firmness of awareness: 


*Madhyam dhyātvā: concentrate on that center; and while 
concentrating on that center be established in that center... 
and in making yourself established in that center, the reality 
of God consciousness is revealed." ** 


Through developing this intensity of awareness, the yogi will be 
able to maintain continuity of unbroken awareness. The Shaiva ex- 
plains that this is important for it is only by maintaining unbroken 
awareness in a chain-like manner that the yogi will be able to dis- 
cover the reality of the gap. Without this intensity of awareness, 
the aspirant will not be able to achieve the purpose of saktopaya, 
which is to enter into God consciousness existing in the center be- 
tween any two thoughts or actions. Such a yogi would then be 
qualified only for āņavopāya. On the other hand, for the aspirant 
capable of residing in $Gktopüya, all practices (which essentially 
belong in ünavopüya) become šāktopūya practices if they are done 
with full unbroken awareness. 

Swamiji tells us that the goal of the sāktopāya aspirant is to de- 
velop ever-increasing firmness of awareness, making himself capa- 
ble of receiving the guru's grace. When the yogi reaches this state, 
he is said to be in that state that is described as "being at the feet 


16. Vijiüna Bhairava, commentary on v61. 


XXXVI 


Introduction 


of the guru.” Y This aspirant, being established in the fullness of 
God consciousness, is now fit to achieve absorption in universal 
God consciousness. When this yogi receives the grace of the guru in 
$üktopaya, he reaches that state of mystical absorption which 
merges in, and is one with, the supreme mystical absorption 
(samāveša) existing in the Simbhava state. 


Āņavopāya 


Āņavopāya, considered inferior to the other two upa@yas in Kashmir 
Shaivism, is so named because it is the means concerned with anu, 
the individual soul. In āņavopāya, the aspirant needs support and 
help from all sides to focus, maintain, and strengthen his aware- 
ness. We have seen how the šāktopāya aspirant has developed 
more strength of awareness. His strength of awareness is such 
that only one point is needed as a support for his concentration- 
namely, the center. And, in šāmbhavopāya, the aspirant has devel- 
oped such strength of awareness that he only needs to will to be in 
his own nature, and this takes place. There is nowhere for him to 
go and nothing to be done; he is already residing in the object of 
this upāya. So, in āņavopāya the aspirant needs all support, in 
saktopaya the aspirant needs some support, and in šēmbhavopāya 
the aspirant needs no support. 

In āņavopāya, the aspirant takes the help of many different pro- 
cesses to aid him in maintaining and strengthening his awareness. 
He may employ concentration on breathing (uccüra), concentration 
on experience through a particular sense organ (karana), medita- 
tive contemplation (dhyāna), or concentration on some particular 
place (sthāna prakalpanā). All of these various practices, details of 
which follow, may be undertaken together or separately as an aid 
to developing awareness. 

Uccüra, concentration on the breath, is a fundamental element 
of practice in āņavopāya. In uccāra, the aspirant concentrates on 


17. Kashmir Shaivism, The Secret Supreme 5:35. 
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the flow of the breath and, in particular, on the point between the 
outgoing and incoming breath and the point between the incoming 
and outgoing breath. 

In karana the aspirant maintains one-pointedness through vi- 
sion or another sense such as hearing. The sense of sight, however, 
is most important. For example, the aspirant may go on gazing at 
a particular object without blinking his eyes. In this process, he 
should try to maintain an unbroken chain of awareness. When 
that perception vanishes, as it will when he enters into the vast- 
ness of the center, this practice is complete. 

Meditative contemplation (dhyana) is another practice in 
āņavopāya. There are many different forms of dhyana. To meditate 
on the lotus in your heart, or on the meaning of a mantra such as 
*so'ham" or “Siva,” are forms of dhyana. In this practice, the aspi- 
rant concentrates on these sounds, locations, or forms, along with 
thinking and reflecting on their meaning. It is said that contem- 
plation on the meaning of spiritual words is a higher form of con- 
templation than contemplation on an object with form. Anytime an 
aspirant uses mantras in his practice, it is considered dhyana; and 
it is not uncommon to find dhyana combined with uccüra and 
karana, as in the practices of cakrodaya and ajapā gāyatrī which 
are described below. 

Sthüna prakalpanü means concentration on some particular 
place. In the lower, ordinary form of sthüna prakalpana, the aspi- 
rant must concentrate on different points in the body. In Kashmir 
Shaivism, there are three main places for concentration: between 
the eyebrows, the pit of the throat, and the heart. In the higher, 
more refined practice of sthāna prakalpanā, the aspirant must see 
the vastness of this universe represented in the span of the breath. 
Swamiji explains that, in this higher form of āņavopāva, the aspi- 
rant must discover where each aspect of reality is found in the 
span of one breath. The "reality" Swamiji is describing here is said 
to encompass the realm of the gods (devas), the locations of the 
protectors of the world (lokapālās), the astronomical locations, and 
including but not confined to the location of the dawn, sunset, mid- 
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night, and so on. All of these points and positions are to be located 
and concentrated on in the span of one individual breath. 

Of the numberless practices that are found in āņavopāya, there 
are two practices that stand out as most typical: cakrodaya and 
ajapā gāyatrī. Both of these practices incorporate uccüra, concen- 
tration on breath, dhyüna, contemplation with mantra, and 
karana, meaning here one-pointedness through the sense of sight. 
Furthermore, depending on the advice of the aspirant's master, 
sthāna prakalpanā may also be included. 

In the practices of cakrodaya and ajapü gāyatrī, uccüra func- 
tions as the central element. In both of these practices the yogi fol- 
lows the movement of the breath, seeking to become aware of the 
center between the outgoing and incoming breath, and the center 
between the incoming and outgoing breath, while also being aware 
of the flow of the breath in the total breathing cycle. However, 
here, predominance is given to the beginning point and the ending 
point of the breathing cycle. 

These two practices, however, differ in one important respect. In 
ajapā gāyatrī the yogi maintains a slow and silent movement of 
the breath, while, in cakrodaya, he maintains a slow movement of 
the breath along with the sound of breathing. In both of these 
practices, along with breathing, the aspirant mentally repeats the 
manira given to him by his master. 

The aspirant in these practices must endeavor to maintain full 
awareness in the center between the two breaths. Swamiji speci- 
fies that this awareness must be lively; indeed, it should be “con- 
tinually fresh, new, and filled with excitement.” Certainly, the 
practice should not become routine. The yogi should be excited by 
his practice. 

Through the strengthening of awareness in āņavopāya, the aspi- 
rant will enter into this center between the two breaths. At this 


point, his practice will become šāktopāya, and eventually he will ` 


enter into the mystical absorption (samāveša) of sāktopāya. Final- 
ly, the yogi will attain the mystical realization of sambhavopaya. 


18. Kashmir Shaivism, The Secret Supreme 5:38. 
19. Self Realization in Kashmir Shaivism 2:42. 
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It is important to realize that, although there are different up- 
āyas, all of these upāyas lead the yogi to the same state of tran- 
scendental consciousness. The difference in the upāyas is that 
āņavopāya takes longer, $üktopaya is a shorter way, while šāmb- 
hüvopüya is the quickest. Although the means are different, the 
end to be achieved is one.” 

In his revelation of this Vijfidna Bhairava, Swamiji explains the 
means (up@ya) associated with each of the one hundred and twelve 
practices taught to Devi by Bhairava. 


MOKSA 


One might ask whether šāmbhava samāveša, the mystical absorp- 
tion in the state of Siva, is equivalent to moksa, liberation. In fact, 
it is not. It certainly must exist if moksa is to occur, but it is not its 
defining characteristic. Abhinavagupta tells us in his Tantrāloka 
that “Moksa only exists when your being becomes absolutely inde- 
pendent (svatantratmaka)."? What is this “independence” that Ab- 
hinavagupta specifies as the necessary condition of moksa? We 
have seen above that it is repeatedly declared that the essential 
characteristic of Lord Siva is his independence. It is explained that 
Lord Siva created this universe by means of his independence. Si- 
va's independence means complete unbridled freedom-freedom to 
will, freedom to know, freedom to do. 

According to Abhinavagupta, a yogi can only be said to be liber- 
ated when he possesses this absolute independence (svātantrya). 
For a yogi to be independent, nothing must be able to limit him or 
overshadow his universal consciousness. This means that this yogi 
must experience the same state of universal consciousness, the 
same absolute independence, in the external world as he does in 
the mystical absorption of the $ambhava state. From the Trika 


20. Self Realization in Kashmir Shaivism 2:40. 
21. Tantrāloka 1:31, translation and commentary by Swami Lakshman- 


joo, original audio recording, Universal Shaiva Fellowship archives. 
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Shaiva point of view, until he attains this state, he cannot be said 
to be absolutely independent or to have attained complete moksa 
(liberation). 

Swamiji, in discussing the supreme mystical absorption of 
Sambhava, explains how the yogi’s internal mystical trance be- 
comes fused with and transforms his external experience (vyutthā- 
na). He tells us that this process begins when the yogi is experienc- 
ing the state of internal mystical awareness, when he is relishing 
the fullness of his internal God consciousness (nimīlanā samādhi). 
At that moment he is pulled out of the internal world into the 
world of external experience (unmīlanā samādhi). His eyes open 
and he experiences the world. But this external experience is dif- 
ferent; it is now filled with the oneness of universal God conscious- 
ness. He may experience a chair, but the experience of this chair is 
filled with universal God consciousness. He may see a tree, and the 
experience of the tree is filled with universal God consciousness. 
Everywhere he looks, whatever he sees is filled with universal God 
consciousness. Then again, his eyes close and he is drawn inside. 
And again, after a few moments, his eyes open and he is drawn 
outside experiencing the world filled with the oneness of God. He 
cannot stop this process. Even though the yogi may try to stop this 
process, he cannot. This process of going from inside to outside, 
back inside, and again outside is automatic and continues for some 
time. This is the process known as krama mudrā. 


"One moment you are inside experiencing the bliss of the rise 
of cit kundalini and then the next moment you breathe out 
and your eyes are open and you are experiencing the world 
filled with ecstasy. This process of coming out and remaining 
in continues and, each time it occurs, it is filled with more 
and more ecstasy. This process is called krama mudra.” ? 


In clarifying this process, Swamiji tells us that this yogi experi- 
ences the fusing of his inner and outer worlds in the oneness of 


22. Vijūāna Bhairava, commentary on v28, footnote 57 (see also Kash- 
mir Shaivism, The Secret Supreme 17:120). 
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God consciousness. He says that the yogi’s I-consciousness, his uni- 
versal I-consciousness, is diluted in consciousness-of-this, con- 
sciousness of the external world, and consciousness-of-this is dilut- 
ed in I-consciousness. Here, the fullness of I-consciousness absorbs 
"this-ness," external objectivity, and produces the oneness of inter- 
nal mystical trance (samādhi) and external experience (vyuttha- 
na). The nature of this yogi and the external world become one, 
and the yogi experiences them as being completely united, one 
with the other. There is absolutely no difference between them. 

The process of krama mudrā results in the absolute oneness of 
universal Consciousness and the outer world, and this absolute 
oneness is the state of absolute independence. The yogi, in this 
state, experiences that the internal world of mystical trance and 
the external world are absolutely the same. This independence and 
absolute oneness gives rise to the state of jagadānanda (universal 
bliss).? 


'To explain the state of jagadānanda, Abhinavagupta says, “My , 


master Sambhunātha described Jagadananda as the state that is 
completely unencumbered, where bliss (ānanda) is found shining, 
where it is universally strengthened by the supreme I-conscious- 
ness of God, and where the six limbs of yoga—bhāvanā, dhāraņā, 
dhyāna, pratyāhāra, yoga, and samādhi—are no longer used or re- 
guired.”** 

This aspirant, whose being has become absolutely independent 
(svatantrātmaka) and who possesses the state of jagadünanda, is 
said to be a Jivan mukta, a being who is liberated while living. In 
his Bodhapaūcadašikā, Abhinavagupta tells us that when the as- 
pirant attains real knowledge of reality, which is the existent state 
of Lord Siva, that is final liberation. 5 What is this real knowledge? 
Real knowledge exists when the aspirant comes to understand that 
this whole objective universe of diversity and duality is just a mag- 
ic trick, the play of Lord Siva. 


28. Self Realization in Kashmir Shaivism, 5:112-113. 
24. Self Realization in Kashmir Shaivism, 5:113. 
25. Self Realization in Kashmir Shaivism 1:31. 
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“The Lord himself is the great magician. He has placed this 
trick before us . . and, although we are undifferentiated, it 
seems that we are differentiated from each other.” * 


That does not mean, however, that it is a trick that creates an 
unreal world. For the liberated Trika Shaiva yogi, the world does 
not disappear, as the teachers of Advaita Vedanta proclaim. Nor is 
the goal of the Shaiva the Samkhy& world-oblivion of kaivalya (iso- 
lation). For the Shaiva, this objective world, being Lord Siva’s cre- 
ation, is just as real as Lord Siva. The trick lies in the fact that, by 
Siva’s play, he causes the limited individual to experience this 
world of diversity as the only reality. Real knowledge exists when 
the aspirant becomes one with universal God consciousness, which 
is the same as attaining perfect Self-knowledge. In possessing real 
knowledge, he knows that the world of differentiation is not actual- 
ly different from Siva, the supreme reality. 

The cycles of bondage and liberation are both one with tord 
Siva. It is only his trick that we think that some souls are bound in 
ignorance while others are elevated. As only Lord Siva exists, 
there is not any second thing that could cover or bind him. It is 
only his play that we think that this covering of diversity actually 
exists as a separate reality. There is not a second being or reality. 
His trick, therefore, is our trick. Why? Because we are Lord Siva. 
We have concealed ourselves in order to find ourselves. This is his 
play, and therefore it is our play. 


Anupāya 


The ultimate reality is clearly illuminated by the concept of 
anupāya. The Sanskrit word an-upāya literally means *no-upaya." 
We have already seen that in Kashmir Shaivism there are three 
upāyas: šāmbhava, sakia, and Gnava. In addition to these three 
upüyas, another called anupāya is also mentioned. As the name 


26. Vijūāna Bhairava, commentary on v102. 
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implies, anupüya is not actually an upāya, for in anupāya there 
are no means. The one who has attained anupāya has only to ob- 
serve that nothing is to be done. Just to “be” is enough. In anupāya 
the aspirant experiences that everything is filled with his own God 
consciousness. In fact, anupāya is the unexplainable reality of the 
liberated aspirant. In anupāya, Shaiva yogis are filled with the re- 
alization that they were never ignorant, and are therefore not now 
liberated. They know that nothing was lost and nothing is gained. 
What could they have been ignorant of and what are they liberated 
from? They experience that it was their own play, their own trick, 
that they appeared ignorant before and appear liberated now. 
They truly know that they are Siva and that this world is their 
own playground. | 


xliv 


VIJNANA BHAIRAVA 


Vifiina Bhairava is one chapter in Rudrayümola Tantra. And 
another chapter in Rüudrayümala Tantra is Parütrimsikü. This 
chapter! is from the Bhairava point of view. These are not Rūdra 
$üstras nor Siva S$astras. These are Bhairava sāstras-monistic, 
pure monistic. 

You already know there are three upūyas, three means. One is 
superior, the other is medium; and the third one is inferior. The in- 
ferior one is called āņavopāya, the medium is called šāktopāya, and 
the superior is called sémbhavopaya. 

Sāmbhavopāya is just to maintain awareness in thought-less- 
ness. When you maintain awareness in the organic world, that is 
šāktopāya. When you maintain awareness in the elementary world,* 
that is āņavopāya-that is breath, breathing, mantra, recitation of 
manira, and all these; these are called āņavopāya. 

When you are just in a concentrative mood-that is being in the 
organic world, without recitation of mantra, without breathing ex- 
ercises-that is šāktopāya. 


1. Vijiüna Bhairava. 

2. Rüdra $üstras are mono-cum-dualistic, the Siva $üstrus are dualistic, 
and the Bhairava $astras are purely monistic. 

3. Swamiji uses the word "organic" to refer to the five organs of cogni- 
tion (ianendriyas-smell, taste, sight, touch, and hearing), in the sense of 
the energy of seeing and the energy of hearing etc., and the three internal 
organs (antahkarana—manas, mind; aharhküra, ego; and buddhi, intellect). 
LEditor's note] 

4.  Swamiji uses the word “elementary” to refer to the five great ele- 
ments (pajica mahūbhūtas-earth, water, fire, air, and ether). [Editor's note] 
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When you are maintaining awareness in thought-lessness, that is 
$ambhavopaya, superior, supreme. 

[In āņavopūya,] you have to put adjustment of other sources also: 
sources of breath, sources of mind-everything is there. This is 
āņavopūya. In séktopaya, there is only mind, the functioning of the 
mind. In $ambhavopaya, there is not mind also. In sambhava, you 
have to discard the functioning of the mind. It is not mind; it is just 
to dive in the un-minded state. That is šāmbhavopāya. If you put 
only the mind, not other sources, that will be saktopaya. If you put 
adjustment of the breath, adjustment of a mantra, adjustment of all 
those things—worship, pūjā-that is Gnavopüya. 

And you have to see [for] yourself which way is $ümbhavopüya, 
which way would be ünavopaya, and which would be Süktopaya. 
That you have to see [for] yourself in this book.® 

Actually these processes are meant for masters. These are not 
meant for students. This is a book for masters. 

JOHN: Training guide. 

SWAMIJi: Training guide, yes. How to teach people, in which 
way.? 


5. As long as there is the question of speaking something, we have to 
speak of one hundred and twelve ways; but, at the same time, we have to 
know that we have to cross the cycle of one hundred and twelve ways in the 
end. 

6. Be attached to your own practice. It will carry you to šāktopāya and 
sümbhavopüya by its own way. There are a thousand ways, and the way 
that has been selected by your master is the best, is the divine way, for you. 
[See also Introduction, footnote 13.] 
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ears 
ad da um ud 
FAIASENTA | 
Aaen 
ARICA: 2 
SRITRI a Fredi 8 
ear: RAAT 
&ri devi uvāca 


srutam deva! maya sarvam 
rūdrayāmalasambhavam / 

trikabhedamašeseņa 
saratsaravibhagasah |] 1 // 


adyāpi na nivritto me 
sarhsayah paramesvara / 2a 


O Lord, Í have already heard the essence of the three-fold school 
of thought [Trika bhedam] ašesena, entirely, that has come out from 
the Rüdrayümala Tantra, or has come out with the union of 
Bhairavi and Bhairava-that is rūdrayāmala sambhavam. You can 
translate it in both ways—outcome from the union of two energies, 
the Lord and Parvati, or Rūdrayāmala Tantra. 

By finding out the reality of thought as Trika (that is sadrat sara 
vibhāgaša), vibhāgašah, by finding out the reality of thought as 
Trika, [that] I have already heard from your lips, still my doubts 
are not cleared. Adyüpi na nivritto me sarh$aych, O Lord, my 
doubts are not entirely removed. l 

What is the reality of thought in all the schools of Trika, that also 
I have heard from you, but still my doubts are not entirely removed. 
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fh ed aedi ša 
eer IR N 
Fee ar aara 

ara Taree | 
ARRAS ar 

fs at TREAT U a 
Aaga ary 

f wearer: | 
"HEBES; dT 

fe at RASTA yN 


kim rüpam tattvato deva 
sabdarasikalamayam / | 2b LI 


kim vā navütmabhedena 

bhairave bhairavākritau | 
trisirobhedabhinnam va 

kim và Saktitrayütmakam || 3 // 


nādabindumayam vüpi 

kim candrardhanirodhikah 
cakrürüdhamanackam và 

kirh và $aktisvarüpakam // 4 // 


O Lord, Deva, what is the real essence of the way we have to 
tread, kim rūpam tattvato deva? (This is one sentence, exclusive 
sentence.) O Lord, what is the real essence of the way we have to 
march, we have to tread? Tattvato means “in reality, real essence.” 

Is the way of that to tread on the fifty letters [Sabda rīsi] and re- 
turn? Is this the way of šabda rüsi kalā, the way we have to make 
the journey from “a” to “kga” and return from “ksa” to “a” again; is 
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this the way? She [Parvati] puts this question: bir sabda rāši kala- 


Vijiana Bhairava Tantra 


mayam tattvam? 


Or, kim va navütma bhedena, or is it navatma bheda, is it the 
journey of the nine states: the journey from one state to the second, 
from the second to the third, from the third to the fourth, from the 
fourth to the fifth, to the sixth, to the seventh, to the eighth, to the 


ninth, and then back again to the first? Is this the way? 


The nine states are: 

The first state is prakritī. The original source of the material 
world is prakritt. Purusa is the individual soul who treads on 
that material world—this is the second. The third is kavicukas, 
five kañcukas, five coverings of purusa, five kaficukas (you 
have not to go in the depth of letters here); this is kaficuka- 
kala, vidya, rüga, kala, and niyati.” Then the fourth point is 
maya. Maya is the personified will of supreme will. 

There is a difference between prakriti and māyā. Prakriti is 
the original source of the material world; mūyā is the personi- 
fied will of the supreme Lord, supreme Self. This is the differ- 
ence between māyā and prakriti. Otherwise, the function of 
prakritī is just like the function of maya; only the personified 
wil of the supreme Self is müyü, where[as] the original 
source of the material world is prakriti. Prakriti, purusa, 
kaūicukas, and māyā—these are four. 

Then you have to tread again in the pure state of knowledge— 
that is suddhavidyā. The pure state of knowledge and action, 
that is igvara. Establishment in knowledge and action, that is 
sadüsiva. And universal energy is Sakti, and its holder is 
Siva. 

These are the nine states. This is navātma bheda. This is 
navütma bheda when you keep before you the theory of 
states. 


7. 


The five kañcukas are: kalū, limited action; vidya, limited knowledge; 
raga, limited desire; bala, limited time; and niyati, limited place. See also 


Kashmir Shaivism, The Secret Supreme 1:7-8. [Editor's note] 
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When you keep before you the theory of words, then those 
words are respectively: A rks ml v y nüm. These are navāt- 
ma bheda from the mantric point of view.* You have to tread 
on this field of mantra, mantra field. 

And [with regard to] states, [you must tread] the field of 
states from prakriti to Siva and back to prakriti with his glo- 
ry. When you tread from prakritī, you are not glorified; when 
you return from Siva, you are glorified with garlands and 
with Shaivism and with Siva-thought and everything-every- 
thing comes with you. 


Is this the way of navütma (bhairave means “in Bhairava Aga- 
ma’), bhairavü kritau, for entering in the state of Bhairava 
(bhairavā kritau: naimittikī saptami [seventh case in Sanskrit 
grammar], bhairavü kritau, for entering in the formation of 
Bhairava? 

Or, trisiro bheda bhinnam và kim và Sakti trayātmakam, or, just 
as in the Trisiro-bhairava" it is said you must tread on the three 
energies-from para, par@para, and apara-and then return again. 
From aparā to parāparā, from parūparā to para, from para to para- 
para, and then from parāparā to aparü again-this is the reality of 
the journey in Shaivism. 

Is that the way? This is the asking of Devi. 

Or, nüda bindumayam vāpi kim candrürdha nirodhikāh, is this 
the way to travel-from nada to bindu, from bindu to ardhacandra, 
from ardhacandra to nirodhikah, from nirodhikah to nadanta, then 
sakti, then vyāpinī, and then samand. Is this the way? Or, if this is 
[not] the way, then you tell me clearly what is the real way 1 have 
to travel. 


8. The niri ($) of the Navātma mantra (& CAS LLY) consists of 
“na” (9) plus “im” (Šī), Le. two syllables, which when separated make up 
the total of nine (nava) syllables of the mantra. [Editor's note] 

9. Agama means that which has come out from above, from the original 
Source that is Siva. 

10. Trisirobhairava [Tantra] is [also] a Bhairava Agama; so this will 
teach you the same course of the journey. 
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Nāda means... (first you have to begin traveling, begin the 
journey, from nāda), nāda means “a”, “u”, and “ma”, akāras- 
ca, uküra$ca, makarah-this is nda.” 

Then bindu. One-pointed perception in the movement of 
breath while reciting this mantra aum-that is bindu. 

Then ardhacandra. Ardhacandra is that state of movement 
of aum-küra where there is no breath, without breath. Ard- 
hacandra is without breath. Breath stops there. 

Then nirodhikā, the establishment of the stoppage of breath. 
In ardhacandra, there is apprehension of breathing again, 
but in the nirodhikā state, there is no question of the breath- 
ing way. Nirodhikā is complete establishment of breath-less- 
ness. 

Then comes the state of nādānta, entrance in the soundless 
state of sound. This is the soundless state of sound. Nadanta 
means when you enter in that sound which is soundless, 
soundless sound. 

Then establishment of aham is $akti in the state of supreme 
oneness—vyGpini and samanā. 


Is this the way? 

Va, or, cakrürüdham anackam và kim và sakti svarūpakam, or, 
you have to travel on that universal energy which is moving in such 
a velocity that movelessness takes place-that is anackam. Anack- 
am means “without movement.” Cakrü rüdham means "in the 
wheel of movement." Ánackam, without movement. That energy, 
that svarüpa of energy, is that the way to make yourself established 
in that state?” 


11. This [process] applies to every mantra; [aum] is just an example. 

12. On another occasion Swamiji interpreted nada bindumayam. vāpi 
kirh candrardha nirodhikāh and cakrā rüdham anackar và kim vā šakti 
svarüpakam to be all part of the same course of recitation of mantra: 
*[ICakrü rūdham anackam vā] is not a separate question. This is regarding 
the same course; this is one course of mantra, recitation of mantra, starting 
with gross and ending with nothing, ending with 'automatic. [After nirod- 
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She puts these questions before Lord Siva. 


JOHN: There are so many words in Shaivism that have a dif- 
ferent meaning than their ordinary meaning. Anacka means 
without vowels, literally, doesn't it? 

SWAMIJI: Yes. 

JOHN: And you have translated this as movement-less move- 
ment. 

SWAMIJI: Yes. 

JOHN: Can you say to us why this is, why this word means 
movement-less? 

SWAMIJI: Movement, because it is spanda [vibration]; move- 
ment-less, because there is no vikalpa, there is no thought. 
JOHN: Yes, but why does the word anackam, which usually 
means no vowels, why is it in our Shaivism it means move- 
ment-less-ness? 

SWAMIJI: For instance, you have to utter “ka”; for instance, 
for some time just say "ka”-you cannot utter “ka” if there is 
not “a” in the end. 

"a" is found in the class of “ac” [vowels]; “aiun rilik eof 
aiauc"?-—that is "ac"; “ac” is vowels. So when there are no 
vowels, you can't utter it. So it is why he says anackam [i.e. 
an-ac-kam, without "ac"]. 


hikā,] then it will be anackam, cakrā rūdham anackam: cakrā rudham šak- 
ti svariipakam and anackam $akti svarūpakam. Cakrā riidham is the first 
state of that, first subtlest state, after nirodhika, and the last one is anack- 
am-anackam which cannot be [recited]. There is no recitation; it goes on 
within one's own nature. It is the intensity of movement in such velocity 
that it appears without movement. [Then] it will go to nādūnta, cakra 
rüdham; anackam will go in the cycle of šakti. Sakti is that kim và sakti 
svariipakam, energy; it is just energy. It [this mantra] takes the formation 
of energy afterwards, Sakti svarüpakam. And onwards also [to] vyāpinī, 
samanā, and unman.” 

13. The first four sūtras of the Astadhyiyi, Panini’s classical text on San- 
skrit grammar. [Editor’s note] 
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. JOHN: But you have translated this as movement-less wheel 

. of movement? 

SWAMIJI: Because there 1s no Movement, you can’t utter it. 

x When you-recite“ka” without “a” (it is just practice; it is just 
;one-pointedness); it. does not.move.in the outside circle of the 
vuttered letters... 

She has risen in the wheel. She is moving in the wheel, the 
Sakti, but, in the movement. also, she is not moving at all 
that is anacka. 

But it cannot be without movement because then it will be 
Jada [inert]; you will have to nominate it as jada, just like a 
rock. It is not a rock. It is all-consciousnéss. - 

So there is some movement, and you cannot observe that it is 
moving. In movement, it is not moving; in movable, it is not 
moving. 

Spanda and aspanda-in spanda, it is aspanda; in aspanda, it 
is spanda-both." 

JOHN: And that’s what this is? This cakrārūdham is to enter 
into the movement-less quality of letters? 

SWAMIJI: Yes, cakrārūdham means, in other words, [that] in 
all the mātrikā cakra, you'll find in each and every letter the 
same state, in the cycle of mātrikā cakra. 

JOHN: So in the movement of these letters, the movement is 
what? 

SWAMIJI: It is immovable movement. 

JOHN: Immovable movement. 

JAGDISH: So these cakras are mantras or other states? 

..SWAMIJI: Cakra is matrika cakra. Mātrikā cakra is the col- 

: lection.of allletters from a toksa. 


| Tt is not sat cakra here: Pu 


[Desi 's questions continued] | 


14. "iti is the intensity of movement i in such. velocity that, it appears with- 
out movement. l : 

15. Sat cakra, refers to the six (sat) ERN in the body . described i in classi- 
cal texts. LEditor' S note]. 
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Cakrürüdham ... 

JAGDISH: ... anackam và. 

SWAWMIJE ... kih và sakti svariipakam, what is the sva-rūpa [for- 
mation] of šakti in that cakra-cakrārūdham anackam. 

JOHN: So she is saying, “Is the nature of Sakti to be found in this. 

9» 

SWAMIJI: No. Sakti is, first, the means. Sakti is the pathway on 
which you have to tread. Because later on he will say šaivī mukham 
ihocyate.5 Saivi means Sakti; mukham is the pathway. It is said 
that the pathway is šakti. You have to sentence your mind to Lord 
Siva through that pathway—Parvati Sakti” (not Parvati who is re- 
siding in Kailash). 

JOHN: Oh, she wants to know what is the pathway in this 
cakrürüdham, in this movement-less wheel of movement? 

SWAMIJI: Yes, yes. 

JAGDISH: And Sakti svarüpam. . . 

SWAMIJU Kim và šaktisvarūpaka. 

JAGDISH:...means? 

SWAMIJI: The svarūpa of $akti. Is this the sakti-that anacka. Is 
this the formation of sakti? 

JAGDISH: Or ...? 

SWAMIJI: If she is cakrārūdham, if she is anacka, or if she is only 
sakti, only energy, the embodiment of energy.” 

This is the question of Devi. 


TIT: UFESA, 
MIRA WI YA: | 
FI Ue Tee, 


Ad afew sil 
16. See verse 20, 
17. Spanda. 


18. Cakririidham is spanda; anackam is aspanda; $akti svarüpam: is 
only energy. 
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parāparāyāh sakalam 
aparüyü$ca và punah | 
parāyā yadi tadvaisyāt 
paratvam tadvirudhyate | / 5 // 


There are three energies. In fact, these šaktis are three-fold, 
triple saktis-one is parā, another is parāparā, and the third is 
apar. ® % 

Parüparüyah sakalam aparayüsca và punah (sakalam means “in 
the cycle of functioning”), if parāparā is existing in the cycle of func- 
tioning, or [if] in apar@ also the cycle of functioning is continuous, 
what lies in parë then?” | 

Parāyā yadi tadvaisyāt, if parā also holds the cycle of functioning 
[in sakala] how para will be called supreme?” This is another ques- 
tion. 


Because sakala rüpa means that which has kalanā. Kalana 
means that which can be observed, that which can be per- 
ceived, that which can be heard, that which can be seen, that 
which can be touched. When there is sensation, any sensa- 
tion, wherever there is sensation, that is sakala rüpa.? ** 


19. Parü,supreme; parüparü, medium; and aparā, inferior. 

20. This is Trisirobhairava (see commentary on v3]. 

21. Ifthe sakala rüpa of parā is just like the sakala rūpa of parāparā or 
just like the sakala rüpa of aparā, then where is the supremacy of para 
found then? 

22. Paratvam [supreme]. 

23, Sakala is where there is some sensation-it may be in form, it may be 
in space, it may be in time. Only these three things exist: space, time, and, 
form. 

24. In rūpa there are two things to be noted: mantra and form. By sauh 
you can feel that when you are rising, it is that state where you are rising 
from up to down-that is the particular state of the formation of that 
mantra. And sauh is the mantra. Its mantra is sauh and its state is that 
movement of rising down. [See footnote 92] 
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When there is no sensation, only the supreme existence of 
God consciousness, that is para.” It is without sensation, be- 
cause sensation remains only there where the sensation is 
felt by the feeler. God consciousness is not felt; it is your own 
Self. 
Because, for instance, you are John; you don't feel John every 
now and then because it is your own nature, it is your own 
svarüpa. You can feel Jagdish, you can feel Jeremy, you can 
feel all others, but you cannot feel yourself always. Why? Be- 
cause it is your own Self. 
This is the case with parā also. In para, the Self is already in 
the state of knowership, not the known. The Self is not 
known in the state of parā. Knowledge resides only in para- 
para and aparā. In the parāparā state, knowledge resides, 
and, in aparā also, knowledge is... 
JOHN: So there is sensation in parāparā? 
"SWAMIJI: You'can feel the state of God consciousness in 
parāparā and in aparā. You cannot feel the state of God con- 
sciousness in para; it is your own Self. 


šantim na labhate müdho yatah samidam i&yate /?6 


Santi, that duffer yogi does not achieve the absolute peace of 
_ God consciousness, because he wants it. As long as the urge is 
there, it is useless. As long as it becomes your nature, then it 
„dS right. It must become your nature; it must not become your 
l l ur 'ging [desired for] object. 


That is what we feel in the state of para. 


Parāyā yadi tadvat syat, if in para also you will explain that “it is 
felt", paratvam tad virudhyate, where is paratva there? Paratva is 
finished, paratva is absolutely vanished, it is nowhere to be found. 


25. It has no space, it has no time, it has no form in the state of parā, be- 
cause it.|parāļis your own Self. 
26. Astavakra addressing his disciple King Janaka. [Editor's note] 
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This supreme state of God consciousness [paratva] is nowhere. 
Then paratva is as good as parāparā or aparū. 
This is the question of Devi. 


a fe ataa 
ded at dd | 
Wed, koda, 
wad Ad TĀ, Me 


nahi varnavibhedena 
deha bhedena và bhavet / 
paratvam, niskalatvena, 
sakalatvena bhavayet ? | | 6 // 


This is a misunderstanding of Parvati. She wants to clarify it. 

Nahi varna vibhedena deha bhedena va .... paratvam. Paratvam 
[supremacy] cannot exist when there is varna vibheda or deha bhe- 
da, the differentiatedness of letters or differentiatedness of bodies. 
As long as differentiated bodies [deha bheda] are concerned, and 
differentiated varna mala is concerned, the cycle of letters is con- 
cerned, paratva is not found. Paratva cannot exist when there is dif- 
ferentiatedness in varnas [letters] or bodies [deha] (bodies means 
svarūpa [forms]).?5 

Varna vibhedena deha bhedena na paratvam na bhavet, if parat- 
va will be accepted there, then it won't be niskala [undifferentiat- 
ed], you can't nominate it as niskala. Paratva is sakala, paratva be- 
comes sakala, when there is differentiatedness of varnas and differ- 
entiatedness of bodies, svarūpas. 


27. Swamiji corrected sakalatve na tad bhavet to read sakalatvena bha- 
vayet. 

28. [In terms of process,] varna vibheda means by the process of mantras 
[while] deha bheda means by the process of states, forms. [However, Devi 
says,] paratvam, the attainment of the supreme state of the Lord, is not 
possible by the process of mantras or by the process of formations. 
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Sakalatve na ca bhavet, if there is sakalata, paratva won't be ac- 
cepted there in sakala. Sakala cannot be niskala, and niskala can- 
not be sakala.” This is the misunderstanding of Parvati. 

But, in fact, sakala can be niskala, and niskala can be sakala, be- 
cause of our theory of that pathway of traveling when we reach that 
aham and ma-ha-a.*° 


Wad He H aT 
Fay fra aa | 


prasddam kuru me nitha 
nihsesam chindhi samsayam | 7a 


O Lord, do this favor to me, prasādari, do this favor. Prasādam 
kuru, do this favor to me, O Lord. Nihšesam chindhi samšayam 


29. Parüparü and aparü reside in sakala rüpa, while para will reside in 
niskala. 

30. Swamiji further explained: “This twofold process [of aham and ma- 
ha-a] is meant by Lord Siva to equalize inside and outside, equalize lowest 
and topmost. [Then] this will be adjusted to krama mudrū. [However,] kra- 
ma mudrü is automatic. It is not to be done; it appears. You are not doing 
Lit]. It is not your choice. It is not anybody's choice. It appears like that. It 
happens. Krama mudrü is the real point [and] for this is this twofold way of 
aham and ma-ha-a. The pathway is through sauh and piņdanātha” [See 
footnotes 57 and 82] 

In his commentary on the Parütrisika Vivarana, Swamiji explains: *It 
may be in aham bhüva [state] or in ma-ha-a bhüva-that is one and the 
same thing from the Shaiva point of view. When you digest this whole, 
along with Siva, in the individual, that is aham bhava. (We are situated in 
aham bhüva at present.) And when it [the individual] is digested in the 
supreme nature of God consciousness that is ma-ha-a bhüva. Ma-ha-a is 
the introverted course and [ahar] is the extroverted course; [it is] one and 
the same thing. You may be individual, no worry; you may be universal, no 
worry. There is no difference, not even the slightest difference, between in- 
dividual soul and Lord Siva from the Trika point of view."—Parütrisika Vi- 
varana introductory verse 3, translation and commentary by Swami Laksh- 
manjoo, original audio recording, Universal Shaiva Fellowship archives. 


14 


Vijñāna Bhairava Tantra 


(nihsesam, entirely) please remove sarh$ayam, my doubts; please 
remove all my doubts entirely. Do this favor to me, O Lord. 


Wea gara 


bhairava uvāca 


(Now, you must put bhairava uvāca; it is omitted.)*" 


arg un en ge 
demi BH elt - 
IETF AS 
ani sperem d i 


sādhu sādhu tvayā pristam 
tantrasāramidam priye / | 7b | 
githaniyatamam bhadre 
tathapi kathayümi te / 8a 


O dear, O dear Parvati, priye, O dear Parvati, you have asked me 
that [which] was worth to be asked for, sadhu südhu tvaya pristam, 
because this is the essence of all Tantras, tantra saram idam priye. 
The question you have put before me is the essence of all Tantras, 
tantra süram idam priye. 

Gühaniyatamam bhadre, O Devi, although it is to be concealed— 
you must conceal this, it is worth concealing, hiding; it must not be 
exposed because it is secret-even then I will explain it; 1 will expose 
this secret to you. 


Tears SI 
Kart Se well 


31. Here Swamiji corrects an omission in the original Devanagri of 
Vijiána Bhairava, KSTS vol. 8. 
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AGAR ate u 
fata sr | 


yatkificitsakalarh rūpam 

bhairavasya prakirtitam // 8b | / 
tadasaratayü devi 

vijfieyarn sakrajālavat * | 9a 


Whatever form, any form of the Lord, in the divided formation of 
mantras and forms, or in the undivided formations of mantras and 
forms, whatever formation you find explained in all Tantras, tad 
asāratayā devi vijreyam sakra jalavat, that is all bogus. That is 
written only for writing only, not to be understood. It is not worth 
understanding. It is only deception or delusion. It is deception, tat 
asāratayū, because it has no sense, it has no meaning in the back- 
ground. 

For instance, $abda rūsi, fifty-fold journey, or nine-fold journey 
[navütma bheda]| or three-fold journey [trisiro bheda], or eleven- 
fold journey [nada, bindu, ardhacandra, ete., to samanā], all these 
are bogus. It has no essence in it. 

Tad asūratayā devi, that has no essence there. You must know 
that this is only deception or delusion, and nothing else. 

Not only this much, [but]: 


Aes a 
ITAAGATATA, WS N 


maya svapnopamam caiva 
gandharvanagarabhramam | | 9b // 


32. Although some readings have indra jülavat, Swamiji preferred sakra 
Jülavat (which he said conveys the same meaning since Sakra is another 
name for Indra). 
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This is only māyā. This is the expansion of maya. All these states 
and all these processes are just like a dream. 

„Or, gandharva nagara bhramam, just like a wrong conception, 
just like an imaginary city in the sky. There is a wrong conception 
when you feel that there is an imaginary nagara [city] in the sky— 
that is gandharva nagara. 

Then the question arises there, why these ways are put in 


Tantras then? What is the fun in putting them in these Bhairava 
Agamas? 


kad aftīd dut 
fere ARMANA, Il %o 1 


dhyanartham bhrāntabuddhīnām 
kriyādambaravartinām / 

kevalam varnitarh pumsam 
vikalpanihitātmanām> | | 10 |] 


Bhrünta buddhinam, whose intellect is always astray, scattered, 
and those people who are established in the commencement of ac- 
tions only, kriyadambara vartinām (üdambara means commence- 
ment), ... 

[For instance,] Srikantha has now commenced havan of Candi 
and all these. All these are bogus, it has no value. He has collected 
so much money, thousands, and he will spend there, finished. It is 
kriyadambara. 

. for those, these ways are written in Tantras, for those people. 
Kevalam varnitürh pumsām, this is told for those people whose 


33. Swamiji corrected nihatütmanüm to read nihitātmanā. 
34. In reference to a Kashmiri brahmin who was performing a havan at 
that time. [Editor's note] 
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mind is always established in thoughts, in differentiated thoughts, 
vikalpa nihitatmanam. 


dai «t «remi 
aru Rd 
sumat BRR eat 
aq AKA: Wee 
tattvato na navātmūsau 
sabdarasirna bhairavah | 


na cüsau trisiro devo 
na ca šaktitrayātmakah / / 11 // 


Tattvato na navātmāsau, in fact, it is not the nine-fold way. 

It is not the fifty-fold way; this Bhairava is not sabda rūši; this is 
not the collection of the fifty-fold way, treading the'journey from “a” 
to “ksa” and return again. 

Na cūsau tri$iro devah, this deva is not the holder of the three- 
fold energies-parā, parāparā, and aparā. 


«raise aa 
a wearers: | 
a apna 
Ag ARAE: IRI 


nüdabindumayo vapi 
na candrardhanirodhikah / 
na cakrakramasambhinno 
na ca saktisvariipakah / | 12 // 


It is neither nada, bindu, candra, ardhacandra, nirodhikā, . . 
Sakti, vyūpinī, samanā, all these; lit] is not there existing. 
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Na cakra krama sarbhinna, this is not the establishment of that 
moving wheel which is without movement; not even that. 

Na ca šakti svarūpakah, it is not the svarüpa of universal energy. 

It is something else. 

Then what is that? 


angandi fa 

wat sre fT: | 
manera 

agea ATETA ll R 


aprabuddhamatīnām hi 
eta balavibhisikah / 
mütrimodakavatsarvam 
pravrittyarthamudāhritam // 13 // 


Etüh, these ways established in the Tantras are bala vibhisika, 
just for diverting ignorant boys from bad actions. 

You terrify those boys by saying that, “If you do such and such ac- 
tions this ghost will eat you. Don't do this! This ghost, he will eat 
you just now. Don't do this action. Keep quiet.” This is bala vib- 
hīsikā. 

And this terrifying process is functioned for whom? Not for great 
souls, highly elevated souls, [but] for those who have aprabud- 
dhamatih, whose intellect is not developed, [not] well-developed. 

Or, matri modaka vat sarvam pravrittyartham udühritam, you 
have to take a dose of medicine, medicine dose which is not sweet—it 
is sour, it is not tasteful, you do not like to take it-then what does 
your mother do? She puts something sweet in your mouth first and 
says, "Take it now." Just as a mother directs her son for doing 
something good by giving him some sweets first (matri modakavat 
sarvam, that is the modaka, the sweet offering, of mother; pravritt- 
yartham udühritam, just to begin with), these processes are just to 
begin with, but not to dive in those processes. These processes are 
nothing. You have not to tread on those processes. It is just to begin 
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with, pravrittyartham udühritarh. The meaning of pravrittyartham 
udāhritam is [that] it is just to begin with. You begin, and leave 
them aside, and then go on the right path. 

JOHN: Well then why, if it is not unspeakable, do we say that this 
is all bogus, this, all this talk, these theories, this way, this way, so 
many fifteen-fold way, thirty- . . : ? Why do we always say this is bo- 
gus, there is no path, there is no...? 

SWAMIJI: We don't say this is bogus. Why should we say it is bo- 
gus? 

JOHN: Doesn't Lord Siva just say here in the beginning that it is 
bogus, all these theories? 

JAGDISH: Etah bala vibhisikah. 

SWAMIJI: Yes, in that state, because there are means. Actually, it 
is not achieved by the support of means, in the actual way of under- 
standing. 

JAGDISH: It is only pravrittyartham. 

SWAMIJI: Pravrittyartham. Matri modakavat sarvam pravritt- 
yartham udühritam, just you have to take this dose of the mixture, 
and mother wants you to take that dose of the mixture which is 
very... 

DENISE: Terrible taste. 

SWAMIJI: . . . terrible taste. And she gives you first one piece of 
candy to taste, and then this [mixture]. So this is that candy, these 
means. 

JOHN: But what’s the terrible medicine? 

SWAMIJI: The exact medicine is that medicine where you have to 
do nothing. It is terrible- you can't do that. [So] you have to digest 
it with these upayas, these means, with some support in the begin- 
ning; and that support is these one hundred and twelve ways. There 
is no way to achieve that, actually. One hundred and twelve ways 
are just in place of sugar candy. 

What is the right path? 

He puts that now. 


fiierit 
qan ufqsifutt 1 
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Add TT 
AT RATA: uod 


ed: ATTA AaT 
fred Te IT. | 
aa ARAA 
Ādi Aarma: Wes 


aay std 
fame frag | 


dikkālakalanonmuktā 
desoddesavisesini / 
vyapadestumašakyāsāv- 
akathyā paramārthatah / /| 14 [1 


antah svānubhavānandā . 
vikalponmuktagocarā / 

yāvasthā bharitākārā 
bhairavī bhairavātmanah | | 15 11 


tadvapustattvato jheyam 
vimalam visvapūraņam | 16a 


This state of Bhairava is beyond the limitation of space, time, 
and formation. It has no space, it has no time, it has no form; it is 
beyond that, beyond these three, dik kala kalana unmukta. 

Desa uddeša avisesini, there is not uddeša or desa, nomination of 
the seat of Lord Siva. 


Do you know where Lord Siva resides? In Sivaloka. Siva-loka 
is the residence of Lord Siva in the heavens, and the resi- 
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dence of Lord Siva in this universe is [Mount] Kailash; he 
lives on the top of Kailash. This is all humbug! 


Dik kala kalana unmuktā, there is no de$a (neither space, nor 
time, nor form), and there is no udde$a (nomination of his particu- 
lar place), de$a ude$a avisesini. 

Vyapadestum ašakyāsau, this state is in fact undescribable; it 
can’t be described. Akathya paramārthatah, in reality it can't be 
told. Antah, internally, it happens. It is filled with your own ecsta- 
sy, your own Gnanda. It is beyond the apprehension of vikalpa, 
vikalpa unmukta gocara, beyond thought. 

Yavastha bharitaka@ra bhairavī bhairavütmanah, that state 
which is filled, always filled, always full, that state of Bhairavi 
[which] is that full state of Bhairava, is in reality to be known as 
absolutely pure, and absolutely filled with universal existence, vi$- 
va pūraņam.* 

That state is not the object of vikalpas; it can’t be perceived 
by vikalpas, thoughts. You can’t perceive it through the mind. 
[It is] vikalpa unmukta gocara; it is not vikalpa gocarü as you 
are vikalpa gocarü to me. With vikalpas, I can understand 
you, but you can't understand that state through vikalpas. 
Vikalpa unmukta gocara, it has gone above the cycle of be- 
coming the object of vikalpas, vikalpa unmukta gocara. She 
has gone above [becoming] the object of thoughts. 

You can express it, but you cannot feel it just like we feel in 
this-ness, objectivity. 

For instance, you have the information of Tantraüloka. If you 
have the information of Tantrüloka and you need the 
Tantrüloka book to explain, you take the support of the 
Tantrüloka book and you explain the words of Tantrāloka— 
that is vikalpa sahita gocarü. It is not vikalpa unmukta go- 
cara because it is in that state of subjectivity which is at- 
tached to objectivity. 


35. Bharitākārā means the state (avastha) of fullness. Bharitākārā is the 
qualification of Bhairavi, and it belongs to Bhairava. This state, which is of 
Bhairavi, belongs to Bhairava. 
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This must be in pramiti bhāva-that is vikalpa unmukta go- 
cara. 

JOHN: Pramiti bhava? 

SWAMIJI: Pramiti bhava is the state of that pundit, that 
scholar, who does not take the support of Tantrāloka. 

I will show you. I will make you understand more vividly. 

For instance, I understand, I know, Tantrüloka. For the time 
being, I know Tantrāloka [but] I have no books. I don't re- 
member any Sloka [verse] in my mind. In my mind, I don't re- 
member any $loka, but whenever somebody asks me some 
Sloka, bas, it comes out. i 

Where was that $/oka residing in my brain? Where? In the 
nirvikalpa state. That is pramiti bhāva.** That state is of Pār- 
vati. That state is of that universal consciousness where 
there are not these objects of vikalpa. 

[On the other hand,] this is the object of vikalpa, when you 
take the support of the book. 


fau wx qud 
s: quu: BA Tae NRAN 


evamvidhe pare tative 
kah pūjyah kašca tripyati / / 16b | / 


When you put this thing in your view, evan vidhe, in this 
supreme essence of transcendental truth, who is to be worshiped 


*Pramiti [bh@va] is that state where subjective consciousness prevails 


without the agitation of objectivity. The state of pramiti is without any ob-- 
ject at all. In other words, when he is residing in his own nature, that sub- 
jective consciousness is the state of pramiii."-Kashmir Shaivism, The Se- 


cret Supreme 11:81. 
The four states of subjective nature-prameya, objective; pramūņa, 


cognitive; pramütri, subjective; pramiti, supreme subjectivity-are very im- 


portant in Kashmir Sbaivism. [Editor's note] 
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and who is the worshiper? Kah pūjyah, who is to be worshiped; kaś- 
ca tripyati, who is the worshiper? 


eres Ra i 
ATRI, TEI 
qd watfaat Weel 


evamvidhā bhairavasya 
yāvasthā parigīyate / 

sā parā pararūpeņa 
parādevī prakīrtitā / | 17 // 


This state of Bhairava that is already sung in the body of the 
Taniras, yāvasthā parigīyate (parigīyate, sung), that state in its 
supreme way, pararūpena, is the state of Bhairavi, Parādevī. In 
other words, the real state of Bhairava is the state of Bhairavi. 

Whenever you explain, whenever you find out, what is the real 
state of Bhairava, you can’t find it out because the real state of 
Bhairava is in fact the real state of the knower. It can’t be found; it 
is the founder [finder]. The real state of Bhairava is the perceiver; it 
is not perceived. You can't perceive that state. When it is perceived, 
when there is a desire in you to perceive it, you can perceive it 
[only] when it comes down in the state of Bhairavi. 

So that is the way. When you tread on the level of Parvati, then 
you are treading on the path. This is the journey we have to do, the 
journey we have to do in the field of Pàrvati-not in the field of 
Bhairava [where] there is no journey. He is the knower of every- 
thing, so it can't be found; that state cannot be found. That state 
can only be found when it comes down one step lower, at the state 
of Parvati. 

So now here we will describe one hundred and twelve ways to en- 
ter in the universal and transcendental state of consciousness. One 
hundred and twelve ways will be explained in this book, and those 
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one hundred and twelve ways will reside only in the field of Parvati. 
It can't reside in the field of Bhairava, because Parvati is the way. 

This is what he puts down [as] the foundation stone for entering 
in the consciousness of one hundred and twelve ways. 

Evamvidhā bhairavasya yāvasthā parigiyate, this state of 
Bhairava, which is sung in the Tantras, is really the supreme state 
of the goddess Parvati, sā para pararüpena, in its supreme way, is 
paradevi prakīrtitā. 

But is there any difference of supremacy? Is there a difference of 
supreme-ness between Lord Siva and Parvati? 

This is what he explains now. 


aia: qda Raa: | 
aaga Na 
UU ah: WIAA: cN 


saktisaktimatoryadvat 

abhedah sarvadā sthitah / 
atastad dharmadharmitvat 

para $aktih parātmanah // 18 // 


Just as between energy and the holder of energy there is no dif- 
ferentiation at all to be found (always there is abheda, there is uni- 
ty, unity between energy and the holder of energy, Sakti and Siva- 
there is no differentiatedness), in the same way, tat dharma dhar- 

_mitvāt (tat dharma means all the aspects of Lord Siva, tad dharma; 
tat means Lord Siva, of Lord Siva), all the aspects of Lord Siva are 
held by Parvati herself. Tat dharma dharmitvat, dharmi is the 
holder of all aspects (dharmi, who is dharmi?—Parvati); tat dharma, 
all the aspects of Lord Siva are held by Parvati. 

So, para sakti parütmanah, that supreme energy is the energy of 
the supreme Lord; there is no difference in any case. 
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d CECIEET as: 
AARE fared | 
Has gaai 
IRANS qas uen 


na vahnerdāhikā $aktih 
vyatiriktā vibhavyate / 

kevalam jiānasattāyām | 
prārambho'yam pravešane // 19 // 


Because, when there is a fire (for instance, there is a fire), its en- 
ergy is dāhikā, its energy is pācikā, [and] prakāšikā; all these ener- 
gies are owned by fire. But those energies—lightening, giving light, 
burning, heating (all these energies are produced from fire)-but 
these energies are undifferentiated with fire, from fire; these ener- 
gies are not different from fire. That is what he says. 

Na vahner, from fire, dāhikā Sakti, the energy of burning, burn- 
ing energy, is not vyatiriktā, separated, vibhavyate, found—it is not 
found that it is separated. 

Kevalam jidna sattāyām prārambho'yam pravešane, it is just to 
enter in that state of fire-to put a kettle on it, or to put fuel on it. 
Dāhikā, prakāšikā, and pācikā-it is just to enter in the state of fire, 
to put fuel, and to put [on] that kettle. 

So it is just to enter in the Jana sattā [the existence] of Lord 
Siva. You have to enter in the jñäna saitā of Lord Siva, and you are 
maintaining navatma mantra, and all these [processes]; these are 
nothing. This is only pràrambha-just to begin with. 


ARTURU 
fakta uma i 
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daret rasu! cara. 
act zperfire rend uou 


saktyāvasthāpravistasya 
nirvibhūgena bhāvanā / 
tadüsau sivarūpī syāt 
šaivī mukhamihocyate / / 20 // 


When you enter in the state of energy, and leave your individual 
state (you have not to enter in the state of energy for always), you 
have to throw off the individual state and enter in the energy to en- 
ter in the universal state in the end. Because unless you ignore, 
[throw] off, your individuality, universality will not rise, universali- 
ty won't take place. 

So you have to enter in the state of energy first, sakti avasthà 
pravistasya; then afterwards yadā nirvibhagena bhāvanā bhavet, 
when you feel that undifferentiatedness comes in your conscious- 
ness—undifferentiatedness between energy and the holder of ener- 
gy-tadāsau Sivariipi syat, at that very moment, this sádhaka, this 
bhāvanā [contemplation] becomes one with Lord Siva.” 

So the path is Sakti; the path is not Siva (saivī means Sakti). En- 
ergy is mukham, the path is, iha, here, ucyate, explained. Energy is 
the real path you have to tread. 


"Tel eue 
PTT F | 

glad fefaarnic 
dE ERIT Bra: BY uad 


37. "The sense here is that this sadAaka (the aspirant) through contem- 
plation with one-pointed awareness (bhūvanā) becomes one with Lord Siva 
(Bhairava). [Editor's note] 
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yathalokena dipasya 
kiraņairbhāskarasya ca / 

Jriayate digvibhāgādi 
tadvacchaktyā sivah priye / | 21 // 


O dear Pārvatī, just like with the light of your candle or torch, 
dīspasya ālokena, by the light of your torch or candle, or by the rays 
of the sun, all the differentiated points of deša, space, are known, 
are understood, in the same way Šiva is being understood by Sakti, 
by his energy. Energy is the means by which you can understand 
and enter in the state of Lord Siva. 
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scar 
aga PRISE, 
RACHA | 
Rea V 
areata Ria NRR II 


ARAT ARAE 
aes i 
SOA qe 
qud BA AAT UR 


ga GEE Sis 
eem A qf Ra | 


$ri devi uvaca 


devadeva trisūlānka 
kapālakritabhūsaņa / 

digdesakGlasiinya ca 
vyapadešavivarjitā / / 22 | / 


yavastha bharitakara 
bhairavasyopalabhyate / 
kairupayairmukharh tasya 
parādevī katham bhavet | | 23 // 


yathā samyagaham vedmi 
tathā me brühi bhairava / 
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O Lord of Lords, O [you who are] glorified by trisila (trisūlānka), 
kapāla krita bhiisana, glorified with the skull bone (you are glori- 
fied with the skull bone, kapāla kritabhūsaņa)-this is āmantraņam, 
calling Lord Siva-that state which is beyond space, beyond time, 
and vyapadeša vivarjitā, and that state which cannot be named, 


nominated, that state of Bhairava, which is always known as full, 
bharitakara ... 


kairupāyairmukham tasya 
parüdevi katham bhavet | / 


tasya mukham, kairupāyair, his mukharh, journey, 

kairupāyair bhavati, tasya mukhari kairupāyair bhavati, his jour- 
ney, kairupāyair, with what means can [that journey] be adopted? 
Kairupüyair tasya mukham bhavati? 

Paradevi katharh bhavet; parüdevi, how can parüdevi take place? 
Paradevi, svarüpam, katham bhavet, saksatkürataya prūpnuyāt.* 

Yatha samyagaham vedmi, put that way before me, O Lord, by 
which way I could understand it. 

Now one hundred and twelve ways will be explained.?? 


38. Sūksūtkāra: the rise of direct perception of one's own nature. [Edi- 
tor's note] 

39. Up to verse 23 the traditional commentary is by Ksemaraja, the prin- 
ciple disciple of Abhinavagupta. From verse 24 onwards, Ksemarāja's com- 
mentary appears to have been lost (although in his various writings, Siva 
Sūtra Vimaršinī etc. he includes many of the later verses of Vipiüna 
Bhairava). The commentary after verse 23 is by Sivopādhāya, though 
Swamiji added that, "Sivapādhāya was just Saivite-cum-Vedantist; he was 
not an actual Saivite, not a pure Saivite.” [Editor's note] 
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Dhāraņā 1 
Tea gara 


sā sit aay sitat 
Ranie TOs 1 

Sa PARRA 
MRTRRAI Rafa: ure 


$ri bhairava uvaca 


urdhve prüno hyadho jivo 
visargātmā paroccaret / 
utpattidvitayasthāne, 
bharaņādbharītā sthitih / / 24 // 


Ūrdhve is from upwards, movement from upwards. That is, from 
the heart to dvādašānta"" is prāņah. Prāņah means the outgoing 
breath. M 

Adhah, from dvādašānta to hridaya, the heart, is jivah. Jīvah 
means the in-going breath. 

The outgoing breath is represented by “sa”, and the ingoing 
breath is represented by “ha”. So “sa”, “ha”. 

Visargatmü para uccaret utpatti dvitaya sthane. Utpatti dvitya 
sthüne, it is two starting points: from heart there is one starting 
point; and from bahya dvādašānta there is another starting point. 
That is utpatti dvitaya, two starting points. 

There, visargātmā para uccaret, this supreme energy which is 
full of visarga, appears. And, by this process, bharanat bharita sthi- 


40. A technical term in Kashmir Shaivism, literally meaning “twelve fin- 
ger spaces." In this case, it refers to bākya dvādašānta, a particular space 
outside (bāhya) the body, twelve finger spaces from the eyebrows. [Editor's 
note] 
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tih, bharitā sthiti, bhairavasya sthitih syat, one becomes one with 
Bhairava, bharanüt, because of its fullness. 

This upaya, this means, is connected with āņavopāya. It can't be 
saktopaya or simbhavopaya. It is āņavopāya, because it is function- 
ing in the objective field of consciousness. 

Ūrdhve, you have to take the breath [out] from the heart to dvā- 
da$ünta, and take it in from dvādašānta to the heart again, and re- 
cite prana and jīva. *Recite prāņa” means recite “sa”, the letter “sa”, 
and “recite jiva” [means recite] the letter “ha”. 

And, in these utpatti dvitaya, in these two starting points, you 
have to recite visarga (“h”) and “m”-kara. The visarga of “sa” will be 
recited in the outward dvada$ünta, and “m”-kara of “ha” will be re- 
cited in the heart. When you take your breath inside it will end in 
“m”; when you take it out, it will end in visarga (“h”), “sah”. And, in 
these two starting points, if you concentrate, you will become one 
with Bhairava because of its fullness. 

This is āņavopāya. 
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Dhāraņā 2 
Now next. 
Wedlsesifeatfa 
frasi rferadeata i 
Wal ikarjai 


fa asad gg: uud 


maruto'ntarbahirvapi 
viyadyugmānuvartanāt /*' 

bhairavyā bhairavasyettham 
bhairavi vyajyate vapuh / / 25 // 


Antar bahir, internally or outwardly (vāpi means “or”), internally 
or outwardly, marutah, this energy of breath when [it] is followed 
by two voids [i.e.] by returning back to two ethers, viyat yugma 
ānuvartanāi (by maintaining the uninterrupted awareness there 
means bhairavyü, by means of Bhairavi; Bhairavi means uninter- 
rupted awareness), when you maintain uninterrupted awareness in 
these two voids, internally and externally (there is an internal void 
and an external void); itham, by this way of treading on this process 
Gtharh, by this way), bhairavasya vapuh vyajyate, the formation of 
the svarüpa of Bhairava is revealed, vyajyate. 

Bhairavi is āmantraņa [vocative]: "O Bhairavi! O Parvati!” 

Here you have not to recite “so” or “ham”. It is without the recita- 
tion of “sa” and “ha”. 

It is only awareness that functions here. It is why this is $ü- 
topāya. This can't be ünavopüya because you have to maintain 
awareness only, no recitation of mantra. Only you have to intake 
and outcome of breath, and see where are these two voids.” 


41. Swamiji preferred anuvartanāt to anivartanüt, which is found in 
some readings. [Editor's note] 

42. When questioned Swamiji emphasized that these are two “voids”, not 
two "gaps". l 
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ALEXIS: Between going out and coming in? 

SWAMIJI: Between going out and coming in. Here? and in the 
heart. 

JOHN: In āņavopāya there is object. 

SWAMIJI: Because the object there is mantra also. 

JOHN: But there is not object here. 

SWAMIJI: There is no object. It is why it is called here šāktopāya. 


43. Refers to the external point, bākya dvādašūnta (see footnote 40). [Ed- 
itor's note] 


34 


Vijñāna Bhairava Tantra 


Dhāraņā 3 


s asta st. 
seg YT faethe | 
Airaa mol 
Aa Ragam WEI 


na vrajenna visecchaktir 
marudrūpā vikāsite / 
nirvikalpatayā madhye 
tayā bhairavarūpatā / / 26 // 


Now, he goes to the more subtle process. 

Madhye nirvikalpatayā, when you establish one-pointedness in 
the central path, central vein, susumnā (madhye means in susum- 
nā, in the central vein), when you maintain one-pointedness in that 
central vein, nirvikalpatayā-then what happens?—marut rūpā sakti, 
this energy of breath neither goes out nor enters in, na vrajet na 
viset, because madhye vikāsite, this central vein is vikāsite, it is al- 
ready illuminated. l 

And, by this process, bhairava rüpatà bhavati, one becomes one 
with Bhairava. 

This is $ambhavopaya. This is not sāktopāya. This is more than 
sūktopāya because there is only nirvikalpi bhava [thought- 
lessness], and one-pointedness in that central vein, no recitation of 
mantra and no objective field of consciousness. 
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Dhāraņā 4 
sp ret tagat att 
dar a Fert Aaa, | 
deed meram 
RAT Aled: WHR WR ll 


kumbhitā recità vapi 
pūritā và yada bhavet / 
tadante $antanamasau 
saktya sāntah prakasate / / 27 | / 


This is a practice with a little effort-what you call hatha yoga. 

When you take your breath inside, when it reaches the point of 
the heart, just stop for a while, and take it out afterwards (after 
stopping there, take it out afterwards), and when it reaches at the 
point of dvādašānta outside, then stop, just wait; don't take it in 
again rapidly, just wait. This is what he says here.“ 

Pūritā sati prüna sakti kumbhitā, when you leave out this energy 
of breath outside, stop it outside for a while. It is not to stop it for- 
ever. Just stop it for half a minute, or one fourth of a minute. That 
is kumbhakā there. Kumbhakā is not to stop it with full force. 

GANJOO: As long as one can. 

SWAMIJI: As long as one can, easily. 

You have to begin this practice while taking the breath outside 
first, and then take it in again, and stop [it] in the heart. 

JOHN: What does it mean, "Stop in heart"? 

SWAMIJI: Don't leave it; hold it. 

JOHN: For some time? 

SWAMIJI: You have to hold it. Hold it just for ten seconds and 
then leave it again. 

JOHN: You keep doing this, back and forth. 


44. This practice is not accompanied by mantra. 
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SWAMIJI: Yes, you have to do it in each and every breath, in each 
and every breath. 

JOHN: For some time? 

| SWAMIJI: As long as, [until] the Supreme is revealed. It is not 
only for some time. This isa complete process. 

JOHN: You mean all day, every day? 

SWAMIJI: Yes, do this for six hours a day. It is not harmful. It is 
not a harmful practice. You have to hold it only for ten seconds out- 
side and ten seconds inside, with each and every breath. Recitā sati 
kumbhitā, pūritā sati kumbhitā, yada bhavet prüna šakti. 

Tadante, in the end, what happens? Sāntanāma asüu, $üntah, 
the state of sadāšiva (santa nāma means the state of sadāšiva; $ün- 
ta means $a-vargasya antah, sa-karah; sa-kāra is the representa- 
tive letter of sadāsiva;® $a-vargasya antah santa, santa nama), 
Santa nama, the state which is nominated as sadāšiva, which is 
8Gntah, which is appeased, ... 

Süntah means . . . (the next $üntah* does not mean this is ŝa- 
vargasya antah), $àntah means the appeased state, full of peace, 
appeased, $antah. Sántanüma means sadüsiva. 

... the state of sadāšiva which is santah (santah means absolute- 
ly appeased, calm), that is prakasate, revealed, tadante, in the end, 
$aktya, by this way of prüna šakti, by this process of prāņa šakti, 
this way. 

You have to take it out, and hold it for some time; take it in, and 
hold it in the heart for some time; and go on practicing like this. 
And in the end what will happen? The state of sadāšiva which is 
the completely appeased form of svarüpa will be revealed by this 
practical prāņā Sakti, energy of prüna. 

So, it is aánavopüya sentenced to šāktopūya, because as long as 
there is kumbhakā that is āņavopāya (you have to hold the breath, 
so you have to be aware of holding breath; there is mind, there is 


45. Santa (ša-antah) in the third line of the verse means Sa-vargasya 
antah, the last letter in the class of letters beginning with $a, i.e. $a, sa, 
and sa. In the theory of mātrikā, the letter sa represents sadüsiva. [Edi- 
tor's note] 
46. Here Swamiji refers to the šāntaļ in the last line of the verse. [Edi- 
tor's note] 
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functioning of mind there, it is not dead there-so, there is 
ünavopüya), and when you reach that appeased state of sadāšiva, 
then it is sāktopāya. So, it is āņavopāya sentenced to $aktopaya. 

ALEXIS: What is the difference here between the experience of 
sadāšiva and the experience of Siva or Bhairava? 

SWAMIJI: Sadāšiva is Bhairava; but Bhairava is that state of 
sadāšiva which is when you don't return in this body. Sadāšiva is 
as good as Siva, but in the body. As long as the body is there, that is 
Bhairava's state of sadāšiva. 

Siva means the state which is of Bhairava only, in the solo way. 
Solo is just only Siva. The not-solo state of Siva is sadāšiva.” 

ALEXIS: He is in sadāšiva. 

SWAMIJI: He is in the sadāšiva state. It can't be above sadāšiva. 


'dehapüte tu paramašiva bhattāraka eva bhavati |’ * 


After leaving this physical frame then he becomes one with that 
Siva, solo. 

ALEXIS: But can you experience this Siva in this life? 

SWAMIJI: Yes, because it is sadāšiva. 

JOHN: But why would he be in šāktopāya only then (that's what I 
don't understand), if that is highest state? 

SWAMIJI: Because there is kumbhakā; you have to hold the 
breath. 

JOHN: But, after gaining that sadāšiva, there is no more holding 
breath then? 

SWAMIJE Then it is šāktopāya. 

JOHN: But why wouldn't that be $zznbhavopaya? 

SWAMIJI: Sambhavopüya it can't be, because it has come by hold- 
ing the breath. 

JOHN: But they're both realization? 


47. The attainment of sadāšiva is parasamvit, supreme consciousness. 
[Editor's note] l 

48. Parüprüvesikü of Kşemarāja, last line (see Self Realization in Kash- 
mir Shaivism 3:69). 
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SWAMIJI: Yes, both realization. 

As long as there is holding of the breath, it is the inferior state, 
the inferior way of process. And by that inferior way he goes to that 
supreme way, and that will be only sāktopāya. From āņavopāya you 
cannot fly to $zinbhav-opüya.*? 

JOHN: But I thought that you also, after leaving $abt-opaàya, must 
pass through šāmbhavopāya; that sāktopāya is not the end. 

SWAMIJI: No, s&ktopa@ya is not the end. 

JOHN: It is end? 

SWAMIJI: No, it is not the end. 

JOHN: You must go through sāmbhavopāya? 

SWAMIJI: Yes, it will go. After reaching that $aktopaàya, then he 
will automatically go in sāmbhavopāya, in the end. 


49. This comment applies specifically to this dhāraņā. [Editor's note] 
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Dharana 5 


at eres 

AeA Te [8H AURAR | 
Prada frat 

aadi, Wasa: dac 


ā mūlātkiraņābhāsām 

sūksmāt sūksmatarātmikām / 
cintayettam dvisatkanie 

samyantim, bhairavodayah / / 28 // 


(Bas, after $amyantim you should put a comma.) 


A mülat (mülüt means mūlādhāra), right from mūlādhāra (ü 
mūlāt: à, right from, mūlāt, mūlādhāra), tām cintayet, you should 
realize her nature, realize the nature of the Goddess para [Parasak- 
ti]. 

How? 

Kiraņābhāsām, just like filled with varieties of rays, kiranab- 
hāsām. 

Sūksmāt sūksmatarātmikām: first it is gross; then it becomes 
subtle; then it becomes subtler, subtler, subtler, subtlest; in the end 
it becomes subtlest—that is sūksmāt sūksmatarūtmikām. 

And you should cintayet,? you should find out tām, that sakti, 
Sakti of Parasakti. 

(You should not refer to prāņa kundalini, cit kuņdalinī, or Sakti 
kundalini here.*') 


50. When questioned, Swamiji explained that here cintayet api does not 
mean “meditated upon” in the sense of dhyana or bhavana. He said: “You 
must be aware there also; when you achieve that state of kundalini you 
have to be aware. You [must] be there; you make yourself present there. 
You don't ignore your awareness. You just be aware of what it is going on:" 
51. See Kashmir Shaivism, The Secret Supreme 17:117-124. 
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You should, cintayet, find out, tim that šakti, dvisatkūnte 
šāmyantīm, dvisatkante $amyantim, at the point of the dvisathünte, 
dvādašānta. Dvisatkünte means dvādašānta. 

JAGDISH: Urdhva dvādašānta? Which one is this? 

SWAMIJI: There is nothing, no question of ūrdhva dvādašānta or 
other dvādašānta. Any dvadasünta will do. When it rises from 
mūlādhāra cakra there are so many dvādašāntas-it may rest in 
nabhi [the navel]; it may rest in the heart; it may rest in the throat- 
pit-[and] bhairava udayah [the rise of Bhairava] is absolutely 
vividly found there. It is not always that it must go to brah- 
marandhra.™ 

In fact, the state of brahmarandhra is held everywhere in all the 
cakras. That is what he refers in this dhāraņā-ā mūlat kiraņāb- 
hāsām, kiraņābhāsūm, just like flowing of rays up, above. 

GEORGE: Is he saying to hold that in muladhara, or that’s just 
giving the concept that it’s to be held everywhere? 

SWAMIJI: No, mūlādhāra is the point; mūlādhāra, how you reach 
müuladhara. You cannot reach muladhara just while talking. You 
have to meditate, meditate in continuity, and then your breath goes 
down in the central vein, in the pathway of the central vein; then it 
touches miladhara.9 

From that mūlādhāra is the appearance of Parasakti. And that 
Parasakti takes the formation of sometime in prana kundalini, 
sometime cit kundalini, and sometime para kundalini. That is an- 
other thing; that is another question. 

But you have to understand that this is Parasakti, Parasakti ris- 
ing from mūlādhāra. Then there is no breath. And the more it rises, 
the more it becomes subtle. It becomes more subtle, so breath has 


52. Brahmarandhra: literally the opening (randhra) of Brahma situated 
at the top of the skull. [Editor's note] 

53. "When you stop your breathing, then what happens next is that your 
breath immediately rushes down in the central vein. Your breath is 'sipped' 

down and you actually hear the sound of sipping. The gate of the central 

vein (madhya nadi) opens at once and your breath reaches down to that 
place called mūlādhāra, which is near the rectum."—Kashmir Shaivism, 

The Secret Supreme 16:112. (See also: Self Realization in Kashmir 

Shaivism 5:106-107.) 
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no room there to exist. Breath has already stopped at the time of go- 
ing inside, in the pathway of central vein, susumnā. 

And when you find, when you experience this Parāsakti rising 
from mūlādhāra just like the fountain of kirana, rays, rays of cit, 
consciousness, if it rests at n@bhi, bhairava udayah, you will find 
the state of Bhairava existing; or [at] the heart, you will find the 
state of Bhairava; or [at] the throat pit, Bhairava state; this [bhrū- 
madhya™)], Bhairava state; and at the top also, the Bhairava 
state. 

This is one technique found in this. 

JAGDISH: What upāya is this, sir? 

SWAMIJI: It is āņavopāya mixed with $üktopüya. Anavopüya in 
the beginning. Anavopüya will end in this sipping course up to the 
mūlādhāra;* that is āņavopūya. From that [point onwards] it is 
saktopaya. 

It is not sāmbhavopāya. Sāmbhavopāya begins from krama mu- 
dra." It is just like opening and closing, opening and closing, open- 
ing and closing, automatically. 


54. The space between the eyebrows. [Editor's note] 

55. Brahmarandhra. 

56. See footnote 50. 

57. “You experience the rising flow of cit kundalini as filling the whole 
channel from mūlādhāra to brahmarandhra. Here again you abruptly 
breathe out and your eyes are open. This lasts for only a moment and then 
you are again inside, without breathing, experiencing the rise of kundalini. 
Then again you breathe out and again your eyes are open and for a moment 
you feel that the outside world is full of ecstasy and bliss. This happens 
again and again. One moment you are inside experiencing the bliss of the 
rise of cit kuņdalinī and then the next moment you breathe out and your 
eyes are open and you are experiencing the world filled with ecstasy. This 
process of coming out and remaining in continues and, each time it occurs, 
it is filled with more and more ecstasy. This process is called krama mu- 
drā.”-Kashmir Shaivism, The Secret Supreme 17:120. 
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Now, this is a cakrodaya:** 


BRST dieat 
aida KAA | 
nā gftad ura. 
aaga Hees: NRN 


udgacchantīm taditriipam - 
praticakram kramātkramam / 

ūrdhvam mustitrayam yavat 
tāvadante mahodayah | / 29 | / 


This is the pathway of āņavopāya. 

Udgacchantim tadit rüpür (it is another technique), another 
technique is tadit rūpam (tadit rūpām, just like lightning), when 
you feel that it is just like lightning, and it is rising from mülad- 
hara. Prati cakra, and it is prati cakram kramāt kramam, it rests 
again and again, again in each and every cakra (in the navel cakra 
it rests; here, here, . . .). It shoots upwards, udgacchantim; it takes 
the formation of shooting. It shoots upwards, just like the streak of 
lightning, tadit rūpām. And it shoots (it does not shoot straight 
from müuladhara to brahmarandhra), it shoots prati cakram, in a 
successive form. 

This is the formation of prana kundalini, again. 

Sometimes it shoots straight from müladhüra to ūrdhva dvā- 
dasanta. It is there cit kundalini. 

Sometimes it shoots from mūlādhāra, prati cakram kramāt kra- 


mam, [in a] successive way up to each and every wheel in the body. 


For instance, it shoots from mūlādhāra cakra to the cakra of navel. 
And from navel it shoots again to heart, from navel [heart] it shoots 


58. Cakrodaya is used here in the sense of rising (udaya) through the 
cakras. [Editor's note] 
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again to throat, from throat it shoots again to bhriimadhya and 
from bhriimadhya it shoots again to brahmarandhra. 

Prati cakram kramāt kramam mustitrayam (mustitrayam means 
dvadasünta?) all these are shooting in the span of dvüdasünta. Be- 
cause from mūlādhāra to navel this is the span of dvādašūnta, 
twelve finger spaces. Twelve finger spaces is from mūlādhāra to 
navel, from navel to heart is twelve finger spaces, from heart to 
throat is twelve finger spaces, from throat to this [bhriimadhya] is 
twelve finger spaces, and from here [bhriimadhya], to [brah- 
marandhra] is twelve finger spaces. So all these spaces, the span of 
spaces are called dvādašānta. 

And this dvada$ünta is called urdhva dvādašānta in the end. 
Urdhvam mustitrayam yāvat, it rises only, mustitrayam, dvādašān- 
tā (urdhvan means ūrdhva dvādašānta here) When in the end, 
ürdhva dvādašānta, it rises, it reaches [to] the state of ūrdhva dvā- 
dašānta (ūrdhva dvādašānta is brahmarandra), tàvad ante maho- 
dayah, there the sadhaka experiences the great rise, udayah. 
Udayah means the state of the divine nature. 

Ūrdhvam mustitrayam yāvat tāūvad ante, there, in the end, ma- 
hodayah, the supreme bliss of Lord Siva shines. 

ALEXIS: Is it more usual in the rise of prāņa kundalini to get as 
far as bhriimadhya cakra only, and then it is unusual to go on to 
sahasrara? 

SWAMIJI: No, if it is functioned properly then it will go to sahas- 
rara. 

ALEXIS: You said that prāņa kundalini takes place when there is 
desire also for siddhis? 

SWAMIJI: Yes. 

ALEXIS: Otherwise cit kundalini? 

SWAMIJI: Otherwise cit kundalini. 

ALEXIS: So under what circumstances would the rise of prüna 
kundalini take place and then go on from bhrümadhya to sahas- 
rüra cakra? 


59. Mustitrayam literally means three (trayam) fists (musti), which is 
equal to twelve finger spaces (dvādašānta). [Editor's note] 
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SWAMIJI: No, when it rises from muladhüra cakra to each and 
every cakra, it shoots upwards, then eight great powers are pos- 
sessed by that sadhaka yogi. 

ALEXIS: But that is when it goes to bhriimadhya cakra? 

SWAMIJI: No, when it goes from each and every cakra. 

ALEXIS: If it only gets to bhriimadhya cakra? 

SWAMIJI: No, it can't be; it won't go only to bhriimadhya cakra. 

Otherwise .. . or, it will go straight from mūlādhāra to ūrdhva 
dvadasania, then there are no powers. 

ALEXIS: It is not only bhrümadhya? 

SWAMIJI: No, not bhriimadhya. You have misunderstood there. It 
is not bhriimadhya only. 

When [it rises to] bhrümadhya cakra, it has to go through all 
these other cakras (from mūlādhāra to navel, from navel to heart, 
from heart to throat, throat to bhriimadhya). 

JOHN: But can it stop; it can stop at bhriimadhya though? 

SWAMLJI: It is not in his power. It can’t be stopped; he can't stop, 
the sadhaka cannot stop. 

JOHN: But the rise could stop, the rise could stop at any point. 

SWAMIJI: Yes, yes, when there is some defect. 

DEVOTEE: It could stop here, it could stop here. 

SWAMLJI: It can stop, it can stop by itself, and the sádhaka will 
get perturbed, worried what has happened. 

DENISE: Why? Because of some defect? 

SWAMIJI: Because of some defect of this process. There has been 
some defect in the process of this practice. 

When the process is quite clean and flawless, then he will go 
straight to bhriimadhya, and from bhrūmadhya to sahasrara. 

JOHN: You said in one lecture that if the sādhaka still had de- 
sires for worldly attainments and that, that it would stop at bhri- 
madhya cakra and stop there. 

SWAMIJI: Yes, it will not start from bhriimadhya; it will end in 
bhriimadhya. i 

JOHN: End there, end there... 

SWAMIJI: It will endin... 

It doesn't go up then if there is more flaw, more flaw,... 

JOHN: Yes, more flaw. 
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SWAMIJI: . .. more defect in processes. More defect, more attach- 
ment for worldly pleasure. 

JOHN: Then that sadhaka would have lots of power but no real- 
ization? 

SWAMIJI: No realization; realization won't happen. 

ALEXIS: So he would not be in suddhadhva® when he experi- 
enced bhriimadhya cakra. 

SWAMIJI: No. ` 

ALEXIS: But what level of consciousness is he at? When kundal- 
ini has risen that far, he is already ...? 

SWAMIJI: This will end in mantra pramātri bhāva not mantreé- 
vara bhāva.*! 

ALEXIS: He will fall from this? 

SWAMIJI: He won't fall. He will never fall. 

ALEXIS: He has partial enlightenment? 

SWAMIJI: One who has entered in the path of kundalini, he will 
never fall. He is always on the path. He will never fall; but he wont 
gain anything. 

GANJOO: He won't gain the reality. 

SWAMIJI: He won't gain in this life, anything. 

DENISE: Even by further practice he won't gain anything? 

SWAMIJI: Further practice, if he does . . . it is never [too] late. 

In the twenty-eighth [verse], he feels the divine nature in each 
and every cakra. 

Here, he experiences [it] in the end. 

JAGDISH: In twenty-ninth. 


60. Suddhadhva here refers to the three tattvas above māyā-sud- 
dhavidyā, īsvara, and sadāšiva. [Editor’s note) 

61. The pramātri bhāvas (subjective states) of šuddhavidyā, isvara, and 
sadāšiva are referred to as mantra pramātri bhava, mantresvara pramātri 
bhava, and mantra mahešvara pramātri bhāva, respectively. Here Swamiji 
is indicating that this particular rise of prāņa kuņdalinī will end in mantra 
pramātri bhava, the state of $uddhavidya. Since this state is above māyā 
tattva, the sadhaka will not fall, but, because this state is not stable, the 
yogi does not always remain in this state. His reality of Self remains unsta- 
ble and uncertain. (See Kashmir Shaivism, The Secret Supreme 8:53.) [Edi- 
tor's note] 
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SWAMIJI: Twenty-ninth, yes. 

JOHN: The question is, is this sāktopāya sentenced to samb- 
havopāya, or is this ūņavopāya? 

SWAMIJI: No, this is Gnavopaya sentenced to Simbhavopaya. 

JOHN: Āņavopāya sentenced to sēmbhavopāya. 

SWAMIJI: Sāmbhavopāya. Because mahodayah will rest in sūmb- 
havopāya; and this succession will be of āņavopāya. 
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Dhāraņā 7 


SHa GAT 
FACEHCEESIEGE | 

oer RRIAT 
Weal Hea Tedd: Pra: Roll 


kramadvadasakam samyag 
dvadasaksarabheditam / 
sthūlasūksmaparasthityā 
muktvā muktvantatah sivah / | 30 | / 


Now, there is a successive way of āņavopāya. This is a successive 
way of āņavopāya, complete āņavopāya, successive way of 
āņavopāya. 

There are twelve parts of these successive states, krama dvü- 
dašakam; that is twelve-fold kramas, twelve-fold successive pro- 
cesses. And that twelve-fold is (in the commentary you will see”): 
one is janmügra, mūla, kanda, nübhi, hrit, kantha, tālu, bhriimad- 
Aya, lalāta, brahmarandhra, Sakti, vyapini—these are the twelve- 
fold successive points. 

When one rises from janmagrá (janmāgra means medhra kanda; 
medhra kanda is the opening of the rectum), mūla** is higher than 
that; kanda is higher than that, where one gets conceived, in that 
womb;* higher than that is the navel; higher than that is the heart; 
higher than that is the throat; then the palate; then bhriimadhya; 
then /alata, the forehead; then brahmarandhra; then $akti (after 
brahma-randhra, there is Sakti; Sakti means that force which 
breaks that randhra and penetrates that randhra [opening] to 


62. The commentary of Sivopādhyāya. [Editor's note] 

63. Mūladhāra. [Editor's note] 

64. These are all three together [janmagra, nūlādhāra, and kanda], one 
over another. 
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move outside [in] the universal sphere of ether); then, when one en- 
ters in that universal ether there is vyāpinī [pervasion]. 

These are the twelve-fold successive kramas, successive stages. 

And these successive stages you must put in these twelve vowels, 
dvādaša aksara bheditam, twelve svaras, santa varjam,* but not 
ri, ri, li and li, without ri, ri, li, lī—only twelve vowels for these 
twelve states.5? i 

Sthila süksma para sthityü, by processing it for functioning 
[with] grossness of awareness, [with] medium awareness, and 
[with] supreme awareness, subtle awareness. Grossness of aware- 
ness is dhyāna, medium awareness is spanda mānatā, and subtle 
awareness is Jyoti rūpatā-dhyāna, spandana, and Jyoti ritpatvam. 
Muktvā muktva, after leaving dhyana of these twelve, you go in its 
movement [spanda mānatā]; and after establishing one's conscious- 
ness in that movement, you leave that movement and establish 
yourself in the flame [jyoti rūpatā] of these twelve successive states; 
then one becomes one with Siva. 

So, this is the ascending process. 

JOHN: What does it mean to insert these letters in these vowels-I 
mean to insert these svaras in these vowels, these twelve svaras. 

SWAMIJE You see these states must be converted into vowels 
first. : 

JOHN: How do you convert them? — . 

SWAMIJI: Because these states are gross. For instance, there is 
the rectum: don’t go to the grossness of this state-go to the letter 
“a”. This is “a”; “a” has no meaning there, so it will come into that 
subtleness. 

When you enter in those subtle twelve movements of these twelve 
states, you have to put dAyüna first, and then spanda münatü, and 
[then] jyoti rūpatā. It is a kind of laya cintanā, to put one in anoth- 
er, one in another, one in another.?? 


65. The santa bijas-ri, ri, li, and lī—are to be varjam, excluded. [Editor's 
note] 

66 The twelve svaras [vowels] are: Q-ü-i-1-u-ü-e-ai-o-au-m-h. [Editor's 
note] 

67. Laya cintanü means to absorb the awareness in subtler and subtler 
states. [Editor's note] 
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And in the end, antatah Sivah, in the end only Siva will be re- 
vealed. 

So it is a successive way of ünavopüya. It is an inferior way of 
ü&navopüya, because it is a successive way. 

You have to see janmāgra and recite its mantra “a”; you have to 
see mūla and recite “@”; and, in the end, you will go to “ah”, visarga, 
and vyüpini. And then yo have to take dhyāna of these, then span- 
da mānatā, and then jyoti rupata. 

JOHN: How do you function these three? 

SWAMIJI: Dhyāna means first with breath. You see, when there 
is breath, it is gross. 

JOHN: In and out, in and out. 

SWAMIJI: Then it is like that. 

[Then] this movement of the in-going breath and the out-coming 
breath takes the form of spanda mānatā.* (You can understand it 
when you practice it; you can't understand it without practice.) 

JOHN: But what is the flash in jyoti, this burning in the fire of? 

SWAMIJI: That is fire. That is realization. After that, realization 
takes place. 

ALEXIS: When he experiences spanda mānatā, is it already auto- 
matic process? 

SWAMIJI: It is automatic. 

ALEXIS: This is cittapralaya, in the moving of the breath? 

SWAMIJI: It is about cittapralaya. It is not cittapralaya yet. Cit- 
tapralaya will come in jyoti rūpatā.” 

JOHN: Burned in that. 

SWAMIJI: When he enters in jyoti rūpatā, then [it is cit- 
tapralaya]. 

ALEXIS: But in cittapralaya the two breaths are drawn down? 

SWAMIJI: They have not drawn; they are moving, only in one 
point. 

ALEXIS: They are waiting? 

SWAMIJI: They are waiting. 

ALEXIS: This is like nirodhika. 


*a », 


68. Vibrating. 
69. For further clarification of cittapralaya, see Kashmir Shaivism, The 
Secret Supreme 3:27. 
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SWAMIJI: Nirodhika [affirmative]. 

They are moving without any span of space. It is only due to the 
concentration, power of concentration. When there is not the power 
of concentration, then the breath will go up to the thirty-sixth fin- 
ger space. When there is one-pointedness developed by and by, this 
is the power of one-pointedness that the [span of] breath becomes 
shorter and shorter, and shorter and shorter, the in-going breath 
and the out-coming breath. It goes shorter and shorter, and, in the 
end, it moves only on one point-that is spanda mānatā. 

And, afterwards, what happens? 

Jyoti rūpatām, then shines forth that reality of Lord Siva. 

ALEXIS: Is that then the rise of kundalini, that jyoti rzpata? 

SWAMIJE This is not kuņdalinī. This is not kundalini, kuņdalinī 
is finished. Kundalini is finished in the twenty-ninth sloka. This is 
the thirtieth $loka; it is another way. 

ALEXIS: You mean there can be attainment of realization without 
movement of cit? 

SWAMIJI: It is not necessary that always there must be the rise 
of kundalini. Without the rise of kundalini realization takes place. 
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Dhāraņā 8 


aamgulāļ ated 

HET AAAA | 
ARA Wa: pal 

SEIS AÀA: Wael 


tayapuryasu mūrdhāntam 

bhankiva bhrūksepasetunā / 
nirvikalpam manah kritvā 

sarvordhve sarvagodgamah // 31 // 


This is the way of āņavopāya without succession. The former was 
the way of āņavopāya with succession. This is the way of 
āņavopāya without succession. 

Tayà," by that energy of prāņa, breath, you must fill your body 
up to the brahmarandhra; you must fill your body up to brah- 
marandhra. And then, after having suspended the prüna Sakti, af- 
ter having suspended the moving of breath by bhrüksepa setunā, 


[In this practice] you have to concentrate on the center of the eye- 
brows—that is there, a mound or a bank.” Bhrüksepa means bhrū 
bhedana, just to put one-pointedness between the two eyebrows. 

. when you put that one-pointedness between the two eye- 
brows, while you are moving your breath inside and outside-then 
what happens?—by putting your one-pointedness between these two 
eyebrows, mūrdhāntam üpürya, you fill your whole body up to the 
brahmarandhra with this breath, and bharktva, after doing that, 
the movement of prāņa $akti is suspended, suspended for the time 
being. 


70. Taya refers to khecari which is the subtlest state of breath. (For khe- 
cart see commentary on v77.) [Editor's note] 

71. Setu literally means a bridge, a mound, or a bank (e.g. the bank of a 
river). [Editor's note] 
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And, after it is suspended, the prana $akti, when it is suspended, 
then you must see that your mind becomes absolutely un-minded, 
nirvikalpam manah kritvā. 

Then, sarva urdhve, in that supreme state of Lord Siva, sar- 
vagodgamah (sarvagodgamah means “all-pervadingness shines”), 
he becomes all-pervading in that supreme [state]. 

This is the way of āņavopāya because you have to practice with 
breath.” As long as there is a breathing exercise, it is Gnavopüya; it 
can't be šāktopūya; it can't be sāmbhavopāya.” 

It is not kumbhakā. It is one-pointedness. You have to stop your 
breath by one-pointedness. You have not to stop the breath by hold- 
ing it. If you hold your breath, that is kumbhakā. If your breath is 
held automatically by one-pointedness, it is this practice. 

GANJOO: By concentration. 

SWAMIJI: Concentration not; only concentration won't do. 

JOHN: Strength of awareness. 

SWAMIJI: Strength of one-pointedness. 

Howis...? 

JOHN: ...manas [mind] made nirvikalpa? 

SWAMIJI: By one-pointedness, bhritksepa setunū (he has put that 
bhrüksepa setuna). You have to keep your mind attentive between 
these two eyebrows, just [by] one-pointedness. Don't let it move, 
even for half a second-that is bhriiksepa setuna. It becomes setu, it 
stops, it rejects the breath. It rejects breath; it doesn't allow breath 
to move onwards. It is why he has called it setu; bhrüksepa is setu, 
mound. 

GANJOO: Bandha? 

SWAMIJI: Bandha [barrier]. 


72. Breathing here is normal, not extra hard. 

73. When there is only voidness, concentration on voidness, that will be 
šāktopāya, always; when there is concentration on breath, it will be 
āņavopūya; and when there is only awareness of one-pointedness, that is 
šāmbhavopāya. 
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Sikhipaksaiscitrarupair- 
mandalaih šūnyapaūicakam | 
dhyāyato nuttare $unye 
pravešo hridaye bhavet / / 32 // 


Sikhipaksair (Sikhipaksair means the wings or feathers of a pea- 
cock), just like the wings or feathers of a peacock (you see, the 
feathers of a peacock are filled with various colors, multicolored; 
citra riipair means “with various formations”), in the same way, 
mandalaih (mandalaih™ means the five-fold organs of the senses”), 
the five organs of the senses are just like the wings or feathers of a 
peacock. 

JOHN: Jüanendriyas? 

SWAMIJI: Jidnendriyas. 3 

What you have to do with these five-fold organs, when the five- 
fold organs are functioning on their own objects? What you have to 
do is to think that d» object that is perceived by the eye, or the ob- 
ject perceived by the ear, or the object perceived by the nose, or the 
skin, touch, or the tongue; all these objects, you must know that it 
is only $Znya, only void, it has nothing in it, it is only void. 


74. Literally "circles." [Editor's note] 

75. On another occasion, Swamiji also interpreted the five voids [$unya 
paficakam] as the voids between five states of consciousness: wakefulness, 
dreaming, deep sleep, turya, and turyātīta: “These five voids represent just 
the state of God consciousness, because the state of God consciousness is 
the life of all these five states. When you concentrate on one [void] whole- 
heartedly, it will make a circle [mandalah] and take you to the same goal.” 
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Sūnya paūcakam dhyāyatah, you must concentrate on all these 
just like šūnya, five-fold voids.” 

Anuttare $ünye hridaye pravešo bhavet-then what happens?-you 
enter in that supreme heart which is full of voidness, and that 
supreme heart is Lord Siva himself. 


Sikhipaksaiscitrarüpair- 
mandalaih $unyaparcakam / 
dhyaàyatah," ... 


.. . to him, anuttare šūnye hridaye pravesah bhavet, he enters in 
that anuttara,” the supreme heart, sūnya. 

It is absolutely pure sāktopāya. 

DEVOTEE: How can he see with ear? 

SWAMIJI: You have not to see with the ear; you have to hear with 
the ear. You have to see with the eyes, you have to hear with the 
ears, smell with the nose, taste with the tongue, touch with the 
skin. 

You must concentrate simultaneously on these five, that it is 
nothing; it is only void and nothing else. Then, you have forcibly [to] 
concentrate that these are nothing, these objects are nothing. What 
I see is nothing; what appears to me is nothing; what I hear is noth- 


76. On another occasion, Swamiji said: “The theory of šūnya paficakam is 
to understand that the whole universe is my Self. The essence of $ünya 
pañcakam, it is not that, 'I am in the body; I am down below my body; I am 
on the top of my body; I am in the center of my body; I am in the right side 
of my body; I am on the left side of my body —this is not $unya-paficakam. 
[Sünya-paricakam means] the totality of universality, to feel the universal 
svarüpa everywhere. That is universal." 

77. Swamiji said to place a comma after dhyüyatah. 

78. Though it appears only once in the verses of Vijiána Bhairava, the ` 
word anuitara is very significant in Kashmir Shaivism. In this verse, anut- 
tara means the supreme heart of Lord Siva. In other texts of Trika, anut- 
tara is used variously to be synonymous with: Parabhairava, svūtantrya, 
the supreme Self, and the unparalleled state of consciousness represented 
by the first letter ‘a’ of the Sanskrit alphabet. (See also Shiva Sütras, The 
Supreme Awakening, 2:7, pp95-96. [Editor's note] 
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ing; what I touch and what I get [as] the sensation of smell-it is 
nothing, it is only $Znya. 

It is only seeing as energy: just seeing only, hearing only, bas, not 
to analyze that. When I see Denise, bas, I see Denise; I don't see the 
formation of Denise. I see only; it is only seeing. There it ends. And 
when I feel smelling, there ends that. At the time of that sensation 
of smelling, you must end it there. You must not go further. You 
must not go beyond that so that you will be entangled in the world 
of the senses. 

JOHN: This like blades of grass-seeing the blades of grass, but 
you don't see singularly? 

SWAMIJI: Just like that, yes. 

Simultaneously, you have to concentrate. 

GANJOO: All the five. 

SWAMIJI: All the five. 

Then. you will enter in that supreme state of the heart, the 
supreme state of Lord Siva. 
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īdrisena kramenaiva 
yatra kutrüpi cintanā / 
Siinye kudye pare pütre — 
svayam ling varapradā / / 33-// 


By adopting this means, idrisena kramena yatra kutrapi cintanā, 
wherever you will put this one-pointed thought of awareness~you 
may put it on voidness, you may put it on some wall, you may put it 
on some consciousness of your favorite disciple?— svayam lind vara- 
prada, this giver of boons, that energy of Lord Siva, is revealed 
there, there and then. It is revealed in that voidness which has been 
practiced. It is revealed in that wall which has been practiced. It is 
revealed in that heart of the disciple, and that disciple will be also 
illuminated at once. 

Dhyāna is more gross than cintanā. 


samketānādare $abda- 
nisthamamarsanam pathih / 
tadadare tadarthastu 
cinteti paricarcyatām / / 9 
When sarüketa [the word] is put aside and you concentrate on 
that $abda [the sound], that is dhyGna and patha. 


79. Pare pütre means any disciple; he may be pure or impure. Although 
Sivopadhyaya interpreted pare as nirmala [pure], Swamiji said that this 
interpretation is not correct. [Editor's note] 

80. Tantraloka 4:103. 
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Tadadare tadarthastu cinteti paricarcyatüm, just to maintain 
that, you have to do that concentration of that one-pointedness-that 
is cintanā. So cintanā is more subtle than dhyüna.? 

Sünye kudye pare pütre, he may concentrate this one-pointedness 
on any void—voidness of sky, or kudye, on some wall, or pare patre, 
on some heart of a disciple-[then] this varapradā, this giver.of 
boons (varapradā: pradā means giver of vara, boons), the boon-giv- 
er, the energy of Lord Siva, svayam lina, sphurati, it is revealed. 

This is also sāktopāya because you have to concentrate on some- 
thing. When you have to concentrate on something (it may not be 
with mantra or with breath or with anything), when you have to 
concentrate on something, it becomes sākta. It will be automatically 
saktopaya. It can't be sámbhavopaya. 


81. One-pointedness is held by both dhyana and cintanā, but dhyana is 
gross while cintanā is subtler. 
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Dharana 11 
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BA Hati! ateata - 
SAAS EET, Wael 


kapālāntarmano nyasya 
tisthanmilitalocanah / 

kramena manaso dardhyat | 
laksayellaksyamuttamam // 34 // 


What you have to do next, in this next practice? 

Tisthan milita locanah, you have to sit in some posture with your 
eyes closed. Tisthan milita locanah, sit in some posture and keep 
your eyes absolutely closed. 

Kapālāntar mano nyasya, put your mind, establish your mind, fix 
your mind, in the skull of your brahmarandhra, in this skull. 
Kapala antar, in the skull, in the vacuum of the skull, you must put 
your mind. 

And what you have to do? In that skull, it is not just only to put 
your mind inside that skull, but you have to see that there is fire 
shining all around, in your kapāla, in that skull. In the vacuum of 
the skull, there is fire going on, shining, flaming, flames of fire. 

This way when you think, kramena, successively; manso 
dardhyat, when the mind becomes fully established in this way of 
process, laksayet, he observes, uttamam laksayam, the supreme 
aimed consciousness of Lord Siva. Laksyam means “aimed, supreme 
aimed, aimed consciousness"—that is laksyam. Laksyam is the goal 
that is aimed at. That supreme aimed thing is being revealed. 

This upāya is sāktopāya, complete šūktopāya. 

JOHN: What is this flame in the head, this fire, this illumination 
in one's body? Is that imagination? 

SWAMIJI: It's not imagination. 

JOHN: Is that vikalpa [thought]? 
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SWAMIJI: No, it is not imagination. That is fire. There is the fire 
of cit-consciousness. There is the fire of cit-consciousness, that is 
produced in ūrdhva kundalini, dhāman of cit kundalini.? 

Laksayet laksyam uttamam is, that supreme target of Lord Siva 
is revealed. 


82. When cit kundalini rises from müladhara cakra and becomes firmly 
established in brahmarandra it is nominated as ürdhva kundalini. This is 
the abode (dhüman) of cit kundalini. It is here that the experience of kra- 
ma mudrü takes place. (See also: Krama mudrā footnote 57.) [Editor'snote] 
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madhyanādī madhyasamstha 
bisasūtrābharūpayā / 
dhyātāntarvyomayā devyā 
taya devah prakāšate // 35 || 


Madhya nadi: madhya nadi means the central vein, the central 
vein susumnü, which is madhya samsthā, situated in the central 
path. And this madhya nd@di should be concentrated [upon] just like 
taking the formation of (@bha means “just like”) bisa stra (bisa sū- 
tra means “the fiber of a lotus”), just like the fiber of a lotus, so tiny 
and subtle. Contemplate on that central vein that it is so minute, 
going from bottom to top in the form of that fiber of a lotus, lotus 
fiber. 

You have to concentrate not with your mind. Antar vyomayā de- 
vyā dhyata sati, you have to concentrate by this madhya nādī. 
Madhya nādī is to be concentrated [on] by this madhya nàüdi.* 

This is complete sāmbhavopāya. 

JOHN: To have awareness of this madhya nādī by this madhya 
nādī-what does that mean? 

SWAMIJI: When you reach madhya nādī, your individual body 
won't reach; your individual consciousness won't reach there. Mad- 
hya nādī wil reach there. Madhya nāģī is realized by madhya 
nadi, not by any other agency; there is no other agency than mad-: 
hya nādi. In madhya nadi .... 

JOHN: What is madhya nadi?. 


83. There is no concentrating point. It is only madhya nüdi, the central 


vein, sugumnā. Susumnā is so subtle, it can't be existing in the objective 
field; it can't remain in the objective field. 
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SWAMIJI: That central path. 

JOHN: A state of consciousness? 

SWAMIJI: State of consciousness. 

That state of consciousness is realized by that consciousness of 
that state. It is not realized by another agency. There is no other 
agency working there. 

So this is sāmbhavopūya; this can't be sāktopāya in $ümb- 
havopüya. 

JOHN: What pramatri bhava [subjective state] is this? 

SWAMIJI: Para pramātri bhava, supreme para pramātri bhava. 

Taya devyah prakasate: bas, devah, the Lord, is revealed by that 
devyā, tayā devyū-tayā devyā devah praküsate-by antar vyomayā. 
Devyüh dhyātā sati devah prakāšate. 
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Now, it is pure āpavopāya: 


POSTS 
AERA | 

v8 rīt magia 
Atā wem Rafa: 138 N 


kararuddhadrigastreņa 4 
bhrūbhedāddvārarodhanāt © / 
driste bindau kramülline 
tanmadhye paramā sthitih || 36 | / 


Kara ruddha drig astrena: ruddha drig astrena, by closing all the 
openings of the head-I mean the eyes, the two nostrils, the two 
ears, and one mouth-you have to close them by your own hand. 

The thumbs will go in this, the ear [Swamiji demon-strates]. 

JEREMY: Forefingers, eyes; second fingers, nostrils;... 

SWAMIJI: Upper lips and lower lips. 

JEREMY: . . . upper lips, lower lips, the last two fingers. Thank 
you, sir. 

SWAMIJI: This way you have to close, but, before closing these 
openings, you have to maintain awareness first of one-pointedness. 
When you have completed that one-pointedness, then you must 
close them at once, because, if you close them without maintaining 
that one-pointedness, you will only get suffocation of the breath and 
you will die. 

So you have to maintain awareness by continuity of abhyāsa, 
practice. 

JOHN: In āņavopāya? 

SWAMIJI: In āņavopāya, yes. 

How you have to maintain awareness? Bhrū bhedüt, by piercing 
the center of the eyebrows. Piercing means just contemplating be- 


84. Swamiji corrected bhrü bhedüm to read bhrü bhedāt. 
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tween the two eyebrows. When you contemplate between the two 
eyebrows, afterwards you close all the openings of your head by 
your hands. 

Dvara rodhanāi, by closing all openings (dvāra means “these open- 
ings”; rodhanüt means “by closing”), and then what you will feel 
and experience? You will feel tāraka prakāša in front of you, bindu 
prakāša. 

Driste bindau kramüt line, and that bindu, that tarka prakāša,” 
will get subsided, successively it will get subsided, tan madhye, and 
then you will find yourself in parama sthitih, in the supreme sthitih 
[state] of Lord Siva; you will enter in samādhi. 

Kara ruddha drig astrena: kara, by hands, ruddha, closing, drig 
astrena, by these drik (drik means not only eyes; drik means all the 
openings), by doing what process?—bhrii bhedüt-by centering, by 
concentrating between two eyebrows, driste bindau kramāt line, 
successively you will find that tarka prakāša is fading away. And 
when it has faded away completely, then you will find yourself situ- 
ated in that state of Paramašiva.”* 

This is āņavopāya, pure anavopaya. 


85. Here tarka prakāša is used in the sense of the "light of discriminating 
transcendental logic." Though tarka is the fifth of the six limbs (sadanga) of 
Shaiva Yoga (the sixth being samādhi), still, it is considered to be the most 
important limb, since it is tarka that reveals the innermost center of aham 
parāmarša, supreme I-consciousness. (See Tantraloka 4:86, translation and 
commentary by Swami Lakshmanjoo, original audio recording, Universal 
Shaiva Fellowship archives.) [Editor's note] 

86. This is nimīlanā samadhi, not unmilana. (See also footnote 136.) 
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dhāmāntah ksobhasambhiita- 
sūksmāgnitilakākritim | 
bindum $ikhante hridaye 
layānie dhyāyato layah // 37 || 


Dhāmūntah: dhāma means the pupil of the eye by which we see, 
perceive form. You must agitate it with pressing, like this [Swamiji 
demonstrates]. 

When you agitate the pupils of the eyes by pressing them with 
the fingers (this is also Zavopaya; it can't be $aktopüya because 
there are so many things to be done), dhamüntah (dhāma means 
that pupil, antah, inside), ksobha saribhüta, when you agitate it by 
pressing-what you find?-sūksmāgni tilakā kritim, you will find the 
subtle formation of flame before you, before your eyes; the subtle 
formation of flame takes place before you. 

Bindum, and that bindu, that one-pointed flame, when you con- 
centrate on that one-pointed flame, which has come out from the 
agitation of these two pupils of the eyes,... 

These are called pupils? 

ALEXIS: Eyeballs. 

SWAMIJI: Eyeballs. 

ALEXIS: Because it is the whole eye, isn’t it? 

SWAMIJI: Yes. 

... sikhānte hridaye dhyüyatah, when you concentrate on that 
flame, when you meditate on that bindu of flame in dvadasanta and 


87. This is āņavopāya because of sthāna, karana, and the putting of pres- 
sure on the eyeballs. 
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in the heart (sikh@nte means in dvādašānta, ūrdhva dvādašān- 
ta)... 

ALEXIS: Above the head. 

SWAMIJI: Above head. 

ALEXIS: Top of the šikhā. 

SWAMIJI: Top of the sikhd, yes. 

.. . Sikhaünte and hridaye (in the heart here, between the two 
breasts), when you concentrate on that bindu in these two places,” 
layünte, and when, in the end, layānte, when that concentration is 
over, or that concentration is perfect, layah (layah means absorp- 
tion in Siva), you are absorbed in Siva, in the state of Siva. 

JOHN: Same as samüve$a? 

SWAMIJI: Samāveša. Layah means samüve$a.9? 


88. Swamiji says that one has to concentrate on the heart and on dvē- 
dašānta simultaneously, independently of the breath. [Editor's note] 


89. Samüvesa means the trance of universal consciousness, or entry in 


one's own nature. [Editor's note] 
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It is now sāktopāya, the thirty-eighth one. 


sled Ware - 

saēd Wd | 
ARAA ferma: 

qi Fa lac 


anühate pūtrakarņe- 

'bhagnašabde sariddrute / 
sabdabrahmani nisnatah 

param brahmüdhigacchati // 38 | | 


That sound which is un-struck is called anahata. 

Patra karne: pātra karne means which is heard in your own ears, 
the sound which does not come from outward sources, which is 
heard only in your ears, pātra karne. That is patra karne, patrar 
karņau yasya. 

Or, if you can't meditate on the anühata sound, [then] when any 
sound is produced without a break, abhagna $abde (abhagna $abde 
means that sound which has no breakage). The sound of a waterfall, 
it is without breakage—that is abhagna Sabde. To that he explains, 
to make it clear, he says sariddrute, just like the vega, the flow of 
sarit, a stream, which is flowing in great speed, great velocity. That 
is sarit drute. 

Sabda brahmani, that is sabda brahma; that is that sound which 
is one with Brahman. 

And, in that $abda brahmani, whoever is nisnütah, whoever has 
taken a bath, taken a dip, nisnatah (nihs$esana snāta: nisnātah), 
param brahmüdhi gacchati, he is sentenced to pora brahma, he 

enters in the state of param brahma. 

This is sāktopāya because there is no mantra. There is nothing of 
that sort to be done-no mantra, no recitation, no breathing exercise. 
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It is only just to concentrate on the continuity of that sound, water- 
fall, or anāhata sabda; not both-anahata or waterfall. 

For instance, you put [your] fingers on [your] ears, you'll find 
anāhata dhvani. Or, you put your hands just like a ball, cup shape 
[over your ears], you'll feel that sound, the continuity of that sound. 
Just contemplate on that sound. 

This is $aktopaya, pure saktopaya. 


68 


Vijūāna Bhairava Tantra 
Dharana 16 


Now, he will explain another way of process which is āņavopāya 
and sentenced to sšāmbhavopāya. That is the thirty-ninth sloka. 


UTT RT, 
aed WIAA | 
AU CIT BAT 
«adāfa FA nagu 


praņavādisamuccārāt 
plutānte sšūnyabhāvanāt / 
sūnyayā paraya saktyā 
Sunyatameti bhairavi / | 39 // 


Bhairavī, O Pārvatī, praņavādi samuccārāt, there are three 
kinds of pranavas-Vedic pranava, Siva pranava, and Maya 
pranava. Vedic pranava is "om"; Siva pranava is “him”; Maya 
pranava is “hrim”. Hrīm is called Māyā pranava from our Shaiva 
point of view; and hiim is called Siva pranava; and om is called 
Veda pranava. 

Just recite these, any of these. You may recite om, you may recite 
hūm, or you may recite hrim—Veda praņava, Siva pranava, or Maya 
pranava. 

Praņavādi samuccārāt, you must recite it in this way-plutante. 
You must not recite just like “ort”; not like that. Plutūnie, you must 
end it in pluta. *OooooooooooooortrhrA", like this [Swamiji demon- 
strates]. In the same way, you must recite him and you must recite 
hrim. Any of these mantras you may recite. 

When you recite it, in the end you must concentrate on the void- 
ness of that sound, where this sound merged in the end. The sound 
is finished afterwards, and there you must concentrate, there you 
must contemplate. 

Sünya bhāvanāt parayü sūnyayā saktya, and, by that supreme 
awareness of voidness, he enters in the transcendental void state of 
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Siva. Sünyatameti bhairavi, he enters in the transcendental state of 
Lord Siva, transcendental void state, voidness. 

Praņavādi samuccārāt plutānte $ünya bhüvanüt-only there is a 
touch of Znavopüya in the beginning, just to start with,” but in the 
body of this process it is all pure $abtopaya. 


90. This dhüranü has a touch of āņavopāya at the beginning because the 
mantra is to be recited first. [Editor's note] 
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Dhāraņā 17 


T Sealy quic 
qecTa qum | 
«au ASA 
WATER: YAAA, ll o N 


yasya kasyüpi varnasya 
pūrvāntāvanubhāvayet / 
sūnyayā,” sūnyabhūto'sau 
sūnyākārah pumānbhavet | | 40 || 


At the beginning of uttering any mantra (om or sauh” or any 
manira, whatever is found in your thought in Shaivism), at the be- 
ginning of utterance of the mantra,” or at the end of uttering this 
mantra, when you are going to recite the mantra and when the 
recitation is over, at these two places (when you are just [about] to 
recite, you are not reciting [as yet], you have [yet] to recite, you are 
going to recite, there, at that place; or, [when] the recitation is over, 
at that place)-that is pūrvāntau, . pūrvakāle antakāle ca, 


91. Swamiji suggested to add a comma after sunyayd. This results in the 
reading sunya saktya anubhavayet, emphasizing that $akti is the process. 

As has already been explained, these processes are all based on sakti; these 
. processes are not based on Siva. This is true even in sambhavopaya. Saivi 

mukhamihocyate, $akti is the means, it is said. [Editor's note] 

92. In Kashmir Shaivism, the seed mantra sauh is the supreme mantra. 

It is above all other mantras including tlie mantras aham, om, and so’ham. 

The entire universe consisting of the thirty-six elements resides in the 

mantra sauh. This supreme mantra, which is both universal and transcen- 
dent, is the essence of Trika. Sauh is not a mantra for practice; sauh is per- 
ceived in samādhi only in the state of Jagadānanda. (See Self Realization 

in Kashmir Shaivism 3:66-69.) [Editor's note] 

93. It is not to be recited. It just just to think that you will recite; it is just 

to hold the energy of reciting the mantra. 
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purvüntau-at the beginning and at the end, you must anubhüvayet, 
contemplate on that, that nothingness. 

In the beginning of uttering any mantra, what is there? N othing? 
There is some force only; there is some energy.” 

And, by maintaining of awareness on the void (that is sūnyayā), 
šūnyayā, by maintaining the awareness of voidness, this person 
who is reciting, who does this process, asau, that person becomes 
bhavet $unyükürah, his svarüpa, his formation, becomes the embod- 
iment of voidness, and that is Lord Siva. That is the state of Lord 
Siva. That is vi$vottirna avastha [the transcendental state]. 

This is Simbhavopaya. 


94. This energy is at the level of icehā prasāra, the first flowing of iechā, 
will. [Editor's note] 
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Dhāraņā 18 


Agas, 
aay mada: | 
ASA: Wed 


paag aa ue i 


tantryadividyasabdesu- 
dirgesu kramasamsthiteh / 
ananyācetāh pratyante . 
paravyomavapurbhavet / /.41 | / 


Take those string instruments-sitar, or vina, or that violin... 

DENISE: With string. 

SWAMIJI:... with string (that is also a string instrument). 

For instance: when you play on that string, this sound should not 
be stopped. Do you understand? 

For instance, this is a sitar, [and] when I do like this [Swamiji 
demonstrates], you should not do like this and stop the sound [by 
putting your hand across the strings]. You should let the sound... 

JEREMY: Prolong. 

SWAMIJE: . . . prolong as long as it can. 

That is dirgesu krama samsthiteh (krama samsthiteh, in succes- 
Sion); it must be long. This sound must travel on a long pathway. 

GEORGE: Continuum. 

SWAMIJI: Continuum. *Hmmmmmmmmmmmmmm7" ike this. 

Dirgesu krama samsthiteh ananyācetāh, now, the sādhaka—what 
he has to do?—he has to just put uninterrupted awareness on that 
sound. When that sound absorbs, his mind also absorbs, along with 
this sound. 

JOHN: The sound disappears, you mean. 

SWAMIJI: Disappears. Because it will disappear, that sound. 

GEORGE: And his mind disappears also. 

SWAMIJI: His mind also disappears, and para vyoma vapur, he 
becomes one with Lord Siva, cidakasa. 
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It is $ambhava. 

JAGDISH: What is pratyante, sir? 

SWAMIJI: Pratyante, in the end. 

JAGDISH: In the end of that... 

SWAMIJI: In the end of that fading away of that sound. 

JAGDISH: It ends in Siinya, in the end. 

SWAMIJI: Not Siinya—paravyoma, paravyoma, supreme, supreme 
God consciousness. 

It is šāmbhavopāya.* 


95. On an earlier occasion, Swamiji gave the following interpretation of 
this verse: “In these sounds [of stringed instruments], you will find sepa- 
rate sounds, but if you go into the depth of this hearing, you will see that 
collectively one sound is proceeding from the instrument, one collective 
sound. This can be heard by anyone [but] only the man with awareness can 
rise with the sound. It can be heard by anybody but you have to maintain 
that awareness. And that collective sound is dirgha [continuous], without 
any successive movement. It is continuous, without breakage, although it is 
krama samsthiteh, successively put down [sounded], because the player 
puts that finger successively on those strings. The one who is one-pointed 
on that one collective sound, after contemplating on that collective sound, 
pratyante, in the end, para vyoma vapur bhavet, he becomes one with 
cidākāša, one with the supreme ether of consciousness. [In this case,] this 
is šāktopāya touching šāmbhavopāya. As long as he is seeking that collec- 
tive sound in those differentiated sounds, that is šāktopāya. When he has 
found that collective sound, he is in šāmbhavopāya. [At this stage, it is all 
nimilanü; sāmbhavopūya practice, it is nimilana. Afterwards that krama 
mudrā will take place, and then he will enter in unmīlanā samādhi” 
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Dhāraņā 19 


Now, next will be āņavopāya rising to Sambhavopüya, forty-sec- 
ond. 


favere ada 
vp quis dut g | 

afa fees Mele: 
S[HISINTARGPSSS: 19211 


pindamantrasya sarvasya 
sthulavarnakramena tu / 

ardhendubindunadantah 
siinyoccaradbhavecchivah / / 42 |] 


[Swamiji also gives the following alternative reading for the sec- 
ond half of the verse:] 


adas ATT: 
FRANKS: ll 


bindvardhacandranādāntah 
sūnyoccārādbhavecchivah | / 


This process is Gnavopüya rising to $ümbhavopaya; first, 
āņavopāya, and he rises to the $ambhava state. 

Pinda mantras are those mantras where vowels are found only in 
the end. The vowel is found only in the end-that is pinda mantra. 

[For example,] klim. Sauh is also a pinda mantra, because "sa/?? 
is a consonant and “auk” is in the end, “auk” is actually in the end;: 
“au” and visarga is in the end—that is, .. . 

GEORGE: Vowel. 

SWAMIJI:...thatis a vowel. 


96. Here "s" is without “a”. [Editor's note] 
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Where the vowel is in the end—the vowel must not be in the cen- 
ter or in the beginning—... 

JAGDISH: Consonant must not come after these? 

SWAMIJI: No, consonant first. 

... those are pinda mantras. 

You'll see everywhere pinda mantras like this. There must not be 
a vowel in any case between one consonant and another conso- 
nant.” 


For instance, there is “namah . . . namah Sivaya.” There is "n" 
(that is a consonant), after ^n" there is “a”... 
JAGDISH: That is vowel. 


SWAMIJI: . . . (that is a vowel)-so it cannot be a pinda mantra. 

JAGDISH: And then again consonant. 

SWAMIJI: And then again a consonant [“m”]. 

When there are [only] consonants in the beginning and ending in 
a vowel, that is a pinda mantra. This is the difference between a 
pinda mantra and ordinary mantras. 

By utterance, šūnya uccārāt, pinda mantrasya sarvasya sthūla 
varna kramena, by uttering them from their grossness-first, utter 
them in their gross state-then carry that grossness in its subtle 
state, and then in [its] subtlest state. 

For instance utter aum-kāra, when you utter aum, this is also ac- 
tually a pinda mantra, although it is not a pinda mantra. Aum is 
not a pinda mantra because it has got vowels also in consonants, 
and pinda mantras are those mantras without vowels [except at the 
end]. ^h r ks m l.. ”-these are pinda mantras.? Aum is not a pinda 
mantra, but here Shaivism has recognized this as a pinda mantra. 

"When you recite aum, this is sthūla varna krama—"a”, “u”, and 
“ma”, this is the recitation of aum-küra in its grossness. Then ard- 
hendu bindu nadantah, .... 

(In place of ardhendu bindu nādāntah, put this reading also, at 
the same time: bindvardha candra nüdüntah. Add this reading 


97. Consonants are found at the beginning, and vowels only in the end. 
(Editor's note] i l 

98. The Navāima mantra “h r ks m lv y num" (8X 88.5 4 3 9l) and the 
Pindanütha mantra “r ks kh e m” (4 88) are pinda mantras because they 
both have consonants ending in a vowel. [Editor's note] 
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also, of this sloka: bindvardha candra nadantah $unyocchürüd 
bhavet $ivah.) i 

When you recite aum, aum-kāra, you recite aum-kūra in its 
Brossness, and that grossness ends in ma-kāra (“a”, “u”, and “ma”); 
that grossness is over. 

Then comes its subtleness, bindu ardhacandra. This is its subtle- 
ness—bindu and ardhacandra. 

Bindu is ....1 will show you. Bindu is this, and ardhacandra is 
this [Swamiji illustrates]. This is the subtle formation of [aum- 
kara). 

Then up to nūdānta (nādānta means nada, $akti, vyāpinī, 
samanā, and unmanā too)-that is its most subtle formation. 

"A"-hara, 'u”-kāra, "ma”-kūra are the gross formation of aum- 
kara. Bindu ardhacandra is the subtle formation of aum-kūra. 
Nirodhini, nāda, nādūnta, sakti, vyāpinī, samanū, and unmanü is 
the subtlest formation of aum-kāra.” 

And, when you recite aum-hüra and, while reciting aum-kāra, 
you enter in the unmand state (the unmand state is that state of 
aum-kāra where the mind is over, the functioning of the mind stops 
altogether-that is un mana), when you reach, reciting this aum- 
kāra, if you reach to the topmost point of unmanā.... 

ALEXIS: Simply, this is just $ambhavopüya? 

SWAMIJI: It is anavopaya rising to S$ambhavopüya. 

Because first he has to recite aum-kāra; and, after recitation of 
aum-küra, he has to rise more and more and more and more to its 
subtle formation; and from that subtle formation, he has to rise to 
its most subtle formation. 


99. First, you have to recite [the pinda mantra]. It is sthüla varna 
kramena tu; this is the flux of gross words in vaikari. Then, ardhendu 
bindu nādāntah, up to bindu it will go to madhyama. Nādānta, it will go to 
pāšyanti. And then šūnya, it will go to para. That is how we have to recite 
it. It is not the recitation of mantras to be recited for centuries and cen- 
turies and nothing will happen. [See also Kashmir Shaivism, The Secret 
Supreme 6:41-46.] 

100. In this dharana, the movement from gross to subtle to subtlest is a 
gradual process, as expressed by the words sthūla varna kramena. Howev- 
er, after the point of sthiila krama, it becomes šāmbhavopāya, instanta- 
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... and, by sūnyoccārāt, by utterance of voidness, or by trance of 
voidness .. . 

(Utterance means trance. You have not to utter this voidness; 
voidness is to be felt. That is, “feeling” of voidness is “to utter" void- 
ness. You have not to utter voidness; you can't utter voidness. You 
can utter words-letters you can utter-but you can't utter voidness. 
You have to feel voidness. That is šūnya uccara, to utter Siinya. So 
uccüra'"! is here feeling, not uttering.) 

.. . bhavet-Sivah, he becomes one with Siva. 


neously; after bindu and ardhacandra, it takes the third state (i.e. $amb- 
havopüya), and becomes pure and spontaneous. 

101. Swamiji explained that uccāra here is equated directly with 
samāveša (the trance of one's own nature), but not in its highest form as 
found in Parütrimsikü, because here the aspirant is treading on a path, the 
path of šāmbhavopāya. That uccara in Parātrimšikā is not a path. *Sünyoc- 
cürat, by the utterance of unmanā, by the feeling of unmanü, you enter in 
the state of Lord Siva, you become one with Lord Siva. And when you be- 
come one with Lord Siva, that is the real uecāra found in Paratrimsika.” 
[Editor's note] 

102. Uccüra is held by feeling that $Znya, voidness. However, this "feeling" 
is not of the senses; it is felt internally. That is called ritambharā prajñā. It 
is the feeling of prajñā [wisdom]; it is not the feeling of the senses. This 
ritambhara prajñā is not my word of Shaivism; it is the word of Patanijali. 
He says there, in his Yoga Daršana, that this prajñā is full of actuality, full 
of truth, filled with rit, satyam-ritambharà tatra prajià (See Yoga Sūtras 
of Patafijali 1:48] i 
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Now, next will come āņavopāya sentenced to sāmbhavopāya. This 
is another process. © 


fied Ga fed 
TAI Ta | 
aisanana 
Raw yada wean 


nijadehe sarvadikkam 
yugapadbhāvayedviyat / 
nirvikalpamanāstasya, 
viyatsarvam pravartate / / 43 // 


Just sit in some posture; just like this [Swamiji demonstrates]. 
Sit in some posture, and close your eyes, and feel that from my 
right side, from the left side, from the front, from the back, there is 
nothing. It is just to imagine that around my body there is nothing. 
Itis all voidness-right, left, front, and back. 

Nija dehe sarva dikkam, all-round, yugapat, you must simultane- 
ously, bkāvayet, concentrate on, viyat, voidness. 

Nirvikalpamana-how you must concentrate on that voidness?—by 
remaining nirvikalpamana, by remaining deprived of all thoughts, 
deprived from all impressions in your mind. Don’t put any impres- 
sion or any thought in your mind. Don’t let any thought come in 
your mind, and see that from all your sides of your body there is 
only vacuum, nothing. This thought of voidness . . . in the begin- 
ning, you have to maintain this thought of voidness. 

ALEXIS: So this is āņavopāya in the beginning? 

SWAMIJI: It is why I told you it is āņavopāya sentenced to samb- 
havopāya. 

DEVOTEE: What about the body? 
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SWAMIJI: Because it is G@navopaya; in the beginning it is 
ünavopüya. You have to feel that you have got a body; and after- 
wards, you have to feel that you have got, ... 

DEVOTEE: No body. 

SWAMIJI: No. 

... you have got sides of your body-right, left, front and back, 
bottom and top. So it is āņavopāya. Up to that point it is 
āņavopāya; this is the boundary of āņavopāya-first, in the begin- 
ning. 

And then, by maintaining that thought-lessness, nir-vikalpa- 
mana, afterwards, contemplating on that voidness, that voidness 
dissolves all that grossness, everywhere, all around. His body is 
over, his body is finished, sides are finished—only voidness remains, 
viyat sarvam pravartate. To him, everything it is vacuum, only vac- 
uum. 

And, whatever is vacuum, that is Lord Siva. Nothingness is Lord 
Siva; because Lord Siva is not this thing, not this thing. What is 
Lord Siva? No-thing. No-thing is something, something which is not 
thinkable, [not] expressible, which is not felt, which can't be felt, 
which can't be imagined, which can't be known, which can't be 
sought-that is “nothing”. 

So, it is anavopüya sentenced to $aàmbhavopüya. 


103. This “nothing” is maAhü-gühyam or šūnyāti. inya, that void which is 
perceived in the end by holding šūnya. [Editor's note] 
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Another process: 


Bas Hg 

SITIS 7: | 
artRienāfāruagm 

IRAT BAA AAA ll v Il 


pristhašūnyam mülasünyari 
yugapadbhavayecca yah | 
Sariranirapeksinya 
$aktya sūnyamanā bhavet || 44 | | 1 


This is šāmbhavopāya with the slightest touches of āņavopāya. 

Pristha siinyam mila $unyam, now you have to imagine first that 
above me there is voidness, below me there is voidness, below my 
body; and afterwards just try to find out your body. (This is another 
process.) But when you are trying to find out your body, where your 
body is existing, there is no body, the body is missing. When the 
body is missing, then this dhāraņā, this process, will be completed. 
The body must be missing. You must feel that your body is missing, 
afterwards. 

This is just the intensity of maintaining awareness on voidness. 
When you maintain awareness on voidness intensively above and 
below, your body will be missing. Just try; just try for half an hour 
and you will see your body is missing, because, when there is no 
support for your body, [when] there is vacuum, where your body 
will remain? And, above, there is vacuum, there is voidness, so your 
body will be missing. You must be missing. If it is not missing, then 
this process is not complete. 


104. Swamiji corrected the original text which reads: pristhasiinyam 
mūlašūnyam hricchūnyambhāvayetsthiram / yugapannirvikalpatvünnir- 
vikulpodaystatah // (KSTS vol. 8, p40, v45.) 
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So this is sambhavopaya. This is the process of sāmbhavopāya 
with the slightest touches of anavopàya. ^ 

And you have to concentrate on these two voidnesses, top and 
bottom, simultaneously,’ yugapad bhavayet ca yah, šarīra ni- 
rapeksiņyā šaktyū, by that energy, which energy is forcing your 
body to get missed. He is missing; when you try to find out some- 
body, he is missing-so your body is missing like that. That is $arira 
nirapeksiņyā Saktya. 

Then he enters in that voidness of Lord Siva.” 


105. Swamiji says, “It is anavopüya at first because you must meditate on 
the two voids defined by your body." 

106. Onanother occasion, Swamiji gave the following interpretation of this 
dhürana: “Now it is just a dharana for that voidness. You have to think 
that your body is nothing. Behind this body is nothing, in front of the body 
is nothing, on the right side of the body is nothing, on the left side of the 
body is nothing, on the bottom side of the body is nothing, and on the top 
side of the body is nothing-that is what he says. It is just like you have to 
imagine that there is nothing outside this body, and this body, inside it, 
there is nothing-pristha Siinyam mülaSunyam yugapad bhüvayet ca yah. 
You have to concentrate on that voidness simultaneously from all sides: 
right, left, front, back, up, and below. And then sarira nirapeksiņyāšaktyū, 
then you have to put that kind of energy in your mind that this body must 
also get diluted in that voidness. There will be nothing left. Sūnya manā 
bhavet, he will enter in that great voidness. That is Lord Siva.” 

107. Vikalpa šūnya. 
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Dhāraņā 22 


as WAS 
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aaa. 
Aaaama: est 


pristhasiinyam mūlasūnyam 
hricchiinyam bhavayetsthiram / 

yugapannirvikalpatvan- 
nirvikalpodayastatah // 45 // 


Simultaneously, yugapat, simultaneously, one should bhavayet, 
one should imagine with firmness, bhavayet, sthiram bhavayet, si- 
multaneously one should imagine that on the upper side of my 
body, where subjective consciousness is existing, it is void, [and] 
miila $unyam, on the lower side of the body, where the objective 
field is concerned, there also you should imagine voidness. 

On the upper side of your body, where subjective consciousness is 
prevailing, and on the lower side of your body, where the objective 
field is existing, and, in the midst of the heart, where the cognitive 
state is existing, you must imagine that it is all void. 

On the upper side, in subjective consciousness, there is nothing; 
in objective consciousness, there is nothing; and, in the center of the 
cognitive state, in the heart, there is nothing. And this you should 
imagine simultaneously, all-round in your body. 

Then the state of thought-lessness is revealed, nirvikalpa udayas 
tatah. Tatah, then, nirvikalpa udayah, the state of thought-lessness 
is revealed. This is $aktopaya. 
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Dhāraņā 23 
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ana fara. i 
cs. es T1 
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tanudeše sūnyataiva 
ksaņamātram vibhavayet / 
nirvikalpam nirvikalpo 
nirvikalpasvarūpabhāk | / 46 | / 


Actually samādhi is where there is no mind, when mind does not 
work. The functioning of mind is just to think of things which are 
not concerned with anything. Things which are not concerned with 
anything, it is mind. This is the actual formation of mind. ` 

The formation of mind is: you don’t need it. “This is paper. This is 
specs [spectacles].” You don’t need specs but it comes in your mind: 
“This is specs.” You have nothing to do with those specs. “This is pa- 
per”; you have nothing to do with paper, you have no concern with 
that paper, but it... 

DENISE: Comes in your mind. 

SWAMIJI: ... comes in; it is your paper. That is the functioning of 
mind. 

Actually, mind is nothing. If mind is one-pointed, it is God. 

So, this is what he says: tanu dese $unyataiva ksanamatram vib- 
ha, just for one moment you concentrate on voidness."* Because 
mind is actually nothing; it thinks without any concern. “This is a 


108. On another occasion, Swamiji interpreted this verse as follows: “Tani 
dese, at the place where your body is seated, just imagine that your seat is 
nowhere, ksaņamātram vibhāva. You have to just imagine, ‘my body is 
seated nowhere.’ With your thought-less state, you have to imagine that al- 
though you are seated, just see that, I am seated nowhere; my body is seat- 
ed nowhere.’ And discard all your thoughts in your mind. [Then,] the state 
of thought-lessness rises; the niralambana state of samādhi is obtained." 
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book; this is a pot; this is a hand’-I have nothing to do with the 
hand; I have not to utilize anything. 

DENISE: It collects useless information. 

SWAMIJI: Yes, useless impressions. It creates useless impressions 
which are not connected, which he has nothing to do with. This is 
the formation of mind. And when this [formation of mind] takes 
[its] end, this [mind] is put to an end. 

What? 

JOHN: This, mind. 

SWAMIJI: This functioning of this useless [mind]. 

Sünyata, in your body you should just for one moment concen- 
trate on that voidness.(mind is actually void of everything; mind is 
very great, the highest, and this is one with Lord Siva), [and] 
nirvikalpam nirvikalpo nirvikalpa svarüpa bhük, he becomes 
nirvikalpa, thought-less, and he takes the formation of thought- 
lessness, and he gets entry in the thought-less state. That is Siva. 

This is $aktopüyya sentenced to šēmbhavopāya. 
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sarvam dehagatam dravyam 
.  ulyadvyüptam mrigeksane / 
vibhavayettatastasya 

bhāvanā sā sthirā bhavet | | 47 |] 


This is also SGktopa@ya. 

Just imagine that dravyam, the material, deha gatam, that is ex- 
isting in your body-flesh, bones, and marrow, those are existing in 
your body-just imagine there is nothing inside. 

DENISE: It's hollow? 

SWAMIJI: It is hollow there. 

Then that awareness on the void becomes established. Tatas ta- 
sya bhüvanü sā, sā bhāvanā sthirü bhavet, that awareness, that 
state of awareness on the void becomes established, sthirā bhavet. 
It becomes firm and so enters in the nirvikalpa state of samadhi. 

This is šūktopāya, pure sāktopāya. 
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Dhàrana 25 


SgT«dX a Rami 
rad fafaeasia | 
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ATTA ATM ! ve tl 


dehantare tvagvibhūgam- 
bhittibhutam vicintayet / 

na kificidantare tasya ; 
dhyāyannadhyeyabhāgbhavet || 48 / / 


Or, consider this way. 

This is one džāraņā in the forty-seventh and forty-eighth; this is 
only one technique of process. 

Dehantare tvag vibhagam bhitti bhūtam vicintayet, you have to 
imagine that your body is enclosed, supported, by your skin, by the 
skin, na kificid antare tasya, and inside there is nothing, it is hol- 
low. You try to concentrate this way. 

Or, that way, that all this flesh, bones; and marrow, are nothing 
but void [verse 47]. 

Or, concentrate that in your body there is nothing existing; there 
are only walls, outside walls of skin to make your body, and inside 
there is nothing existing. 

[He] who is contemplating this way perceives Lord Siva; adheya 
bhak bhavet (adheya means the one who is the knower and never 
the known); he perceives that Lord Siva. 

This is $zktopüya sentenced to simbhavopéya. 
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RUTA ASAA: 
TAd”ZAATT: | 
TTA: ql 
Ot ARIMATEA 148 N 


hridyākāše nilinaksah 
padmasamputamadhyagah / 
ananyacetah subhage 
param saubhūgyamāpnuyāt / / 49 | / 


Subhage, O Parvati, the one whose thought is focused in the 
ether of the heart, nilīnāksah, hridyakase nilinaksah, whose 
thought is focused, centralized, in the ether of the heart, in the 
voidness of the heart, that heart which is situated between two lo- 
tuses therein, up and down (one lotus is facing upwards and the 
other lotus is facing downwards; in-between there is the ether of the 
heart), and there, [he] whose thought is focused (aksah means 
thought; aksah does not mean only eyes), nilīnāksa, whose thought 
is melted, focused, without the interruption of thought-fullness, 
ananya cetāh, when he becomes one-pointed in this process, he at- 
tains the glory of entering in the kingdom of God consciousness; 
param saubhügyam āpnuyāt, he attains the glory of entering in the 
kingdom of God consciousness. 

This is sāktopāya. 

JOHN: What is the point of these lotuses, one up and one down? 
Is that just a simile, or a way of speaking? 

SWAMIJI: No, they are existing; these lotuses are existing there. 
One who perceives that in samādhi, he perceives these two lotuses, 
one in the upper side and the other in the lower side.’ 


109. In his translation of this verse in the Siva Sūtra Vimaršinī, Swamiji 
refers to the two lotuses as "this-n:ss" and “I-ness.” (See Shiva Sutras, The 
Supreme Awakening 1:15, p53.) 
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sarvatah svašarīrasya 
dvadasainte manolayāt / 
dridhabuddherdridhībhūtam- 
tattvalaksyam pravartate // 50 // 


Sarvatah, from all sides, svašarīrasya dvādašānte mano, take one 
dvādašanta in your body. It may be between the two eyebrows, it 
may be in the heart, it may be the throat-pit-anywhere."? Just dis- 
solve your mind in one dvādašanta with strong alertness. That is 
dridha buddher. 

Dridha buddher, to him, dridhī bhūtam tattva laksyam pravar- 
tate, that tattva laksyam appears, that appearance of the reality of 
God consciousness appears which is dridhī bhütam, which does not 
get subsided at all. 

JAGDISH: Dridha buddhe is... 

SWAMIJI: Dridha buddhe is sādhakāsya, the one who is doing 
this, the one who is practicing like this. 

JAGDISH: Yes, sir. 


110. Imagine the vacuum that is perceived by you in between the two eye- 
brows—that voidness is found in each and every pore of your body. You have 
to imagine that for a while, and let your mind melt in that one- 
pointedness . . . in each and every point of your body. Actually, those pores - 
in the body are also dvādašānta. Dvādašānta is not only in between the 
two eyebrows, in the throat pit, and in [the heart] Everywhere there is 
dvādašānta. [Take] any point and, bas, be just firm-minded, one-pointed. 
But you should think that this is the formation of the body; dvādašānta is 
only the formation of the body. If you think that the body is separate from 
dvādašānta, you are lost! 
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SWAMIJI: Dridhi bhūtam is the qualification of Siva-tattva 
laksyam dridhī bhütam-because the tattva laksyam, the appear- 
ance of the real nature of his God consciousness, appears in such a 
way that it does not get vanished, it does not get away from his con- 
sciousness; it is dridhi bhūtam. It is firm; that is firm. 

JOHN: That is Lord Siva? 

SWAMIJI: That is Lord Siva. 

JOHN: And dridha buddher is the person who has that firm intel- 
lect? 

SWAMIJI: Dridha buddher is [he] who has got firm strength of 
, awareness, dridha buddher—for the sādhaka, dridha buddher sad- 
hakāsya, dridhī bhūtam. 

You have to put the mind in dvādašānta, any dvādašūnta (it may 
be between the two eyebrows; it may be the throat pit, the heart, or 
the navel—whatever it is) bas, there must be one-pointedness just 
like a flame, the candle flame, without the disturbance of air. 


'yathà dipo nivātastho nengate sopamā smritā / '!' 


Like that, like that; the position of mind must remain like that. 
Otherwise there is no possibility; he won't get hold of that. And you 
have to put yourself, your awareness, in that voidness firmly, in 
such a way [that] dridha buddher, your intellect must be firm; you 
must not get moved from that. It must be just one-pointed, just like 
that flame without air, un-flickering. Just like this. 

And then, dridhi bhūtam tattva laksyam, then tattva laksya, the 
appearance of Lord Siva will be also just like straight; it will not go, 
it will not move from his consciousness. 

This is sāktopūya, pure šāktopāya. 


111. “Like a candle situated in a place where.there is no wind blowing." 
See Bhagavad Gitū 6:20. 
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Dhāraņā 28 


aM aM TA AA 
alaatted Ha: fanda | 
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yatha tatha yatra tatra 

dvādašānte manah ksipet / 
pratiksanam ksīņavritter- 

vailaksanyam dinairbhavet | | 51 // 


Next, fifty-one. 

Or, in each and every action, focus your mind in dvādašānta. 

Yatha tathā yatra tatra dvādašānte manah ksipet, when you are 
walking or talking, or doing some household work, or doing any oth- 
er nonsense act, just concentrate your mind on dvàádasünta."? Your 
mind must hold the state of dvādašānta in each and every act of 
your daily routine of life. But this must be held in continuity, 
pratiksana. 

Then, one is born anew. One is born anew in days, not in months. 
Vailaksanyam dinair bhavet, some days will take place and he will 
be born anew; he will become new, all-round new. 

This is āņavopāya towards simbhavopéaya. 

JOHN: Both fifty and fifty-one are āņavopāya? 

SWAMIJI: Fifty is sūktopāya. Fifty-one is āņavopāya to samb- 
havopāya. 

DEVOTEE: How is the area of dvadasanta found? 

SWAMIJI: For instance, I have put the specs [spectacles] in my 


case and I am taking it. Just do all these actions in that, in that - 


awareness of dvddasania. That state must be held in each and ev- 

ery act, in continuity. If it remains in continuity then you will be 

born anew in days, not in months; some days will be... 
DEVOTEE:...enough. 


112. Any dvādašūnta. 
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SWAMIJI: Um, yes. 

For this sloka, ksanair bhavet is another reading. Vailaksan- 
yam, vailaksaņātha, something new will happen to him, not in 
days, [but] in moments—vailaksanyam ksanair bhavet. 

JOHN: And the other reading is "after some time." 

SWAMIJI: In days, in days; not in months. It won't take a month. 
In a few days you will get that bliss. 

JAGDISH: Ksina vritter is sadhaka? 

SWAMIJI: Ksina vritter sādhakasya, the sādhāka who is ksina 
vritter, whose mind is just one-pointed, who has become one-point- 
ed—to him, not to that sādhāka whose mind is not one-pointed. 

GEORGE: Is dvādašānta a state or dvādašānta is the heart? 

SWAMIJI: No, dvādašānta is the center, any center. 

Wherever you go, if you are talking, put your mind in the center. 
If you are laughing, put there also your mind in the center. That is 
to be done. It is not to just only laugh; while laughing you have to 
put your mind in the center; while making jokes, put your mind in 
the center without break. Because the center, once you have real- 
ized [it] (you just breathe in and breathe out and be acquainted 
with the center), and that center you have to visualize in each and 
every movement of your livelihood. It must come into your vision. 
Thatis... 

JOHN: State of dvādašānta. 

SWAMIJI: ... dvādašānta. 

Yathā tathā yatra tatra, itis not only in the puja room, the medi- 
tation room. While walking, while doing any absurd things, but 
dvādašānie manah ksipet, the mind must be centered in dvādašān- 
ta. Any movement, in any movement-not once, not twice, not thrice, 
[but] pratiksana, in continuity-you have to put that mind in dvā- 
dašānta. 

Then ksīņa vritter, his mind will cease to function. His mind will 
cease to function altogether, and he will become a new man in some 
moments, or in a few days, not months. 

Then nothing is to be done afterwards. Then his everything is 
there. 

The state of dvādašānta is not only between the two eyebrows, 
only here [the throat pit], only in the heart. 
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GEORGE: That center, any center. 

SWAMIJI: Any center? 

GEORGE: Yes. 

SWAMIJI: Bas! You must visualize it. You must keep it in vision 
and then put your mind breaklessly, without break. Then you will 
become new within days, or within moments. 


113. One dvādašānta [at a time]; not every dvādašānta [together]. 
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Dhāraņā 29 
Now fifty-two: 
POA FISE- 
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——————————— HR 


kalagnina kālapadād- 
utthitena svakam puram / 
plustam vicintayedante- 
sāntābhāsastadā bhavet / | 52 || 


The place of kālāgnirudra is the left toe of your foot—left toe, left 
foot. 

JOHN: Left foot. 

SWAMIJI: Toe of your left foot. 

JOHN: Big toe? | 

SWAMIJI: Big toe. | 

Just imagine that kūlāgni, the fire of God consciousness, has | 
risen from that point. The fire of God consciousness has risen—you l 
have to imagine that from that point. And you have to imagine that 
your whole body has been put to ashes; it is burnt. Svakam purar, 
your body, plustam vicintayet, you have to imagine that it is | 
plustam, fired to ashes. 

Ante, in the end, $üntübhüsas tadā bhavet, the peaceful state of 
Lord Siva is revealed, santübhüsas takes place, the peaceful state of 
Lord Siva takes place. Or, the peaceful state of Lord Siva is re- 
vealed, is attained. 

This dharana is $aktopaya sentenced to $ambhavopaya. 


| 
| 
When kalagnina (kalagnina is the state of kālāgnirudra"*).... | 


114. See Shiva Sutras, The Supreme Awakening 1:6, pp33-34. 
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evameva jagat sarvam 

dagdham dhyātvā vikalpatah / 
ananyacetasah pumsah 

pumbhāvah paramo bhavet | / 53 | / 


In the same way, just imagine, vikalpatah (you have to imagine; 
it is a dhārdņā [based] on imagination), that this whole universe is 
burnt to ashes. 

And this imagination should take place in one-pointedness, 
ananya cetasah pumsah. This imagination must be just like in a 
chain formation. It should not be stuck. It should not be cut down 
into pieces. This imagination must go likea chain. 

DEVOTEE: Vikalpatah, what does that mean, sir? 

SWAMIJI: By imagination. You have to imagine, and that i imagi- 
nation will [come true]. 

Sometimes you say, *Let this dream come true," [and] this i imagi- 
nation will come into existence afterwards, this imagination won't 
remain imagination; it will be true. 

JOHN: Only in meditation or in activity like walking, etc.? 

SWAMIJI: No, it is just to meditate when you are seated and see 
that the whole universe is burnt to ashes. 

Then, to him, supreme God consciousness, paramah pumbhāvah 
(paramah means supreme; pumbhāvah, God consciousness; bhavet, 
takes place), to him, supreme aham, pumbhavah, supreme God con- 
sciousness is revealed. 

This whole universe, you think that it is all put to fire and it is 
nothing, only ashes are left. Evam eva jagat sarvar dagdham 


95 


Swami Lakshmanjoo 


dhyātvā vikalpatah, just imagine (vikalpatah means just "imagine") 
that this whole universe is burnt to ashes. 

Ananya cetasah pumsah pumbhavah paramo bhavet, and he will 
become the real possessor of pumbhavah, purusa bhava (pumbhāva 
means purusa bhava), the state of being a real man. He'll become 
just like a man, a real man-that is God. A real man is God. 

JOHN: Ananya cetasah puma .. . 

SWAMIJI: Ananya cetasah pumsah. 

JOHN: ... that means? 

SWAMIJI: Ananya cetasah, by concentrating on those ashes with- 
out any break, without any pause, that it is only ashes now left, 
nothing else. (It is just imagination.) 

JOHN: Breaklessly you mean. 

SWAMIJI: Breaklessly, yes. 

JOHN: So the thought doesn't start itself. 

SWAMIJI: The thought doesn't start, ‘that it is still existing-that 
should not come. 

JOHN: That it is still existing. 

SWAMIJI: No [affirmative]. 

JOHN: It should be confirmed that it is only ashes. 

SWAMIJI: Yes. 

JOHN: You had mentioned that it's a chain formation in the be- 
ginning. It shouldn't be cut. It should be just... 

SWAMIJI: No, the process must be like a chain, without a break. 

JOHN: Without break, this imagination. 

SWAMIJI: Concentration. 

JAGDISH: So chain doesn't mean succession? 

SWAMIJI: Not succession. Chain means continuity. When there is 
succession, there is the possibility [that a] foreign agency will step 
in the gap. When there is succession, one after another, there will 
be a gap; it will be filled with foreign matter (foreign matter, that is 
vikalpa |thought]. No, only it is just a chain of nirvikalpa-one- 
pointed. That is what he says. 

This is sāktopāya. 


96 


Vijňāna Bhairava Tantra 


Dhāraņā 31 


ede stat afa 
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svadehe jagato vapi 
Suksmasüksmatarüni ca / 

tattvāni yāni nilayam I 
dhyatvünte vyajyate para / | 54 // 


Actually, your world is your body, and it is attached with your 
own world. 

Or, jagatah-jagatah means you can concentrate on the world of 
others, not your world. 

Svadehe jagato vāpi sūksma suksmatarüni ca tattvüni yünti ni- 
layam, those elements which are existing in your body, or in the 
body of the universe-sūksma sūksmatarāņi ca, you have to think in 
your body, because the body consists, your own body consists of 
thirty-six elements, and this whole universe also consists, of thirty- 
six elements. So you can do, you can concentrate, on the world or in 
your body. 

Svadehe, that is the indication of vāpi. Vapi means either you 
concentrate in your body or you concentrate in the outside Jagat 
[world], jagato vāpi. 

Sūksma sūksmatarāņi tattvāni, yānti nilayam,!" you have to.... 
For instance, there is earth, the element of earth. The element of 
earth should be concentrated—wherefrom this earth has come. 
There must be some subtle formation of earth. And that too, there 
must be a subtle formation of jala [water], because the subtle for- 
mation of earth is jala, and the subtle formation of Jala is fire, and 


115. Here Swamiji preferred yünii instead of yāni, and commented that 
the word *yānti makes it very clear.” 
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the subtle formation of fire is vāyu [air], and the subtle formation of 
vayu [air] is ākāša [ether]. 

In the same way, then tanm@iras and karmendriyas, jiānen- 
driyas, manas, buddhi, and ahartkāra, and prakriti and purusa, 
and then the sat kaītcukas, then maya, then $uddha-vidya, īsvara, 
sadāšiva, and Sakti and $iva in the end. The subtlest is Siva; the 
grossest is earth. 

And, in this body, you must find out that the grossest element ex- 
isting in yoür body has to touch its original state of its manifesta- 
tion, wherefrom it has manifested. [For example,] it [earth] mani- 
fests from jala; and, in the same way, you must find out jala, you 
must find out agni, you must find out vāyu, akasa. 

And, in the same way, you must find out where is Sakti, where- 
from Sakti has risen. In the end you will find Siva. 

Yānti nilayam, by this process they become dissolved in one an- 
other. 

JAGDISH: Is this sāktopāya, sir? | 

SWAMIJI: It will be sāktopāya and āņavopūya also, because there 
is so much, so much botheration. As long as botheration is con- 
cerned, it is sāktopāya and āņavopāya. It can't be sambhav-opaya. 
Wherever there is botheration, it is either sāktopāya or āņavopāya. 
Without botheration is sēmbhavopāya. 

And total negation of botheration is anupüya. That is found in 
the second āhnika of Tantraloka. 

JAGDISH: So tattvāni here are the thirty-six elements? 

SWAMIJI: Tattvāni-thirty-six elements. 

JAGDISH: Not the five states of the individual? 

SWAMIJI: No, no, no, no. That is incorrect. I saw that written in 
that." It is the five states of the individual (that is jagrat, svapna, 
susupti, . . .)? No, that is not [correct]. 


116. This is in reference to an earlier draft of this commentary which 
Swamiji later amended. 
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Dhāraņā 32 


Now, next: 
(It is āņavopāya sentenced to $ambhavopaya.) 


gai a gasi ahh 
ATT AIGA | 
JRR Kad GTA - 
Hd: RIMI ATT, Hs N 


pīnām ca durbalām saktim 
dhyaiva dvādašagocare / 
pravi$ya hridaye dhyāyan- 
suptah svütantryamüpnuyat "|| 55 // 


Svapna svütantryam is the real reading of Lord Siva in Vijūāna 
Bhairava. 

This is the kingdom in the dreaming state, how you attain the 
kingdom in the dreaming state. The dreaming state is the cause of 
our being involved in repeated births and deaths. If our dreaming 
state is living, then the repeated births are there, movement in re- 
peated births are living. Movements in repeated births are due to 
our dreaming state.!!? 


117. Three different readings can be found for the last line of this verse: 
“suptah svācchandyam” (Tantrāloka 15:480-481); "svapna svātaniryam” 
(Spanda Nirņaya, KSTS vol. 42, p56); and “muktah svētantryam” (Vijāāna 
Bhairava, KSTS vol. 8, p45). Swamiji said the readings “suptah svüccha- 
ndyam” and "svapna svātantryam” convey the same meaning. 

118. “The subtle body causes rebirth, because the subtle body will carry 
you here, there, and everywhere; from heaven to hell, and from hell to the 
body of a bird, worm, bug, cow, beast, dog, human, and rock also. In the 
subtle body, impressions are stored."—Tantrüloka 16:149, translation and 
commentary by Swami Lakshmanjoo, original audio recording, Universal 
Shaiva Fellowship archives. 
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If you, in your dreaming state, only dream that you are doing ab- 
hyas [meditation practice], there is liberation, there is no rebirth. 
You won't be born again. This is the certificate of your being liberat- 
ed.!? 

What is the certificate? 

JOHN: That you dream that you are doing abhyās. 

SWAMIJI: Yes. 

Pīnārh ca durbalām saktim dhyātvā dvadasa gocare-you have to 
do this practice first. 

Pīnām means “with sound.” You have to breathe with sound, 
durbalām, very slowly (durbalāri means very slowly). Produce this 
breath very slowly, move your breathing very slowly. And put sound 
in it-that is pinam. It must be gross. Your ear must hear the sound 
of your breath, the movement of your breath. That is pīnām ca dur- 
balam. 

Saktirh means prüna $akti, the energy of breath. Dhyātvā dvā- 
dasa gocare (and you must not condemn the center also; dvādaša 
gocare means this center, this center [Swamiji indicates], or the 
heart, any [center], any), the energy of breath should be focused in 
dvādašānta. Dvüdasünta prevails in three places: either in the 
heart, or in the throat, or between the two eyebrows-one out of 
these three. Put your concentration of breath on any of these-either 
between the two eyebrows, or this throat pit, or the heart. 

And the remaining thing to tell you [is that] you must be pos- 
tured in some posture, āsana, first, and then lie MEM flat, flat 
straight, and go on doing this practice. 

This energy of breath should be functioned in such a way that it 
produces sound and it is lengthened more and more and more and 
more, so that your consciousness is held permanently. 

JOHN: You say you sit in posture first and then lay down? 

SWAMIJI: Yes, go on doing this practice for a while, and when you 
find that you are giddy, giddiness has come for taking rest, go on 


119. “Because when your meditation is strengthened totally, just when 
you enter the dreaming state (that is the subtle body), you'll enter in 
samādhi. It is sure!”~Tantraloka. 16:149, translation and commentary by 
Swami Lakshmanjoo, original audio recording, Universal Shaiva Fellow- 
ship archives. 
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doing this practice and lie flat. But that giddiness has to ‘come; it 
must come, and it will come. 

GANJOO: And if it is started while lying flat? 

SWAMIJI: While lying in the beginning? Then you will go only 
into the dreaming state. You won't find this. It must be developed 
in a posture first for some time, some particular time. It must be de- 
veloped in a [sitting] posture, āsana, without leaning, and then, 
when you find giddiness, then leaning [lying down flat] with this 
practice. 

JOHN: What is this giddiness? It's kind of drowsiness? 

SWAMIJI: Drowsiness, drowsiness. 

But you must not stop this functioning of practice while laying 
down. 

Then what will happen? Ananya cetasah, by doing this thought- 
lessly, ananya cetasah, with one-pointedness, dAyüyan, just when 
he concentrates like this, hridaye pravi&ya, when he is situated in 
hridaya, in the real heart (either in the throat-pit, or between the 
two eyebrows, or the heart-all these three places are called the 
heart), and in that heart, dhyayan, the one who practices this in 
continuity, and pravišya, while entering in the dreaming state 
(pravi$ya means entering in the dreaming state), svapna sva- 
tantryam üpnuyüt, he attains the power to rule in svapna also, in 
dreaming state. 

As soon as he enters in that dreaming state, he knows that he 
has entered in the dreaming state; he is not unconscious of that. 
And when he enters in the dreaming state, it is for him to decide 
what dream he will see. 

If he wants to see Lord Siva in the dream, Lord Siva will appear 
before him. If he wants to see something, worldly things also, he 
will dream that. Anything, whatever he wants to dream, he will 
dream. He becomes the holder of the power in the dreaming state 
also, not only in wakefulness. 

JOHN: So, this isn't a way to enter into that gap? 

SWAMIJI: Yes. 

JOHN: This is the way. 
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SWAMIJI: Yes, because he enters in turya, and finds the dreaming 
state in turya, and is conscious of that dreaming state, and he can 
dream whatever he likes. 

DEVOTEE: If he falls asleep when he lays down? 

SWAMIJI: He has to. 

DEVOTEE: Then why . . . there will be no sound then when he 
falls asleep? 

SWAMIJI: No, there will be sound in the dreaming state also. 

DENISE: It will continue. 

SWAMIJI: It will continue because he has practiced that. You will 
see. You try for two hours. You sit in one posture doing this practice 
and then lie down, and you will do the same practice unconsciously 
in the dreaming state also. Although you won’t enter in that svapna 
svātantrya in the beginning, but you will be practicing in the 
dreaming state also. You wil see that you are practicing in the 
dreaming state. You will see that dream too. In the dreaming state, 
you will see in dreaming that you are practicing, you are breathing 
deeply. 

Pravi$ya hridaye, when he enters in hridaye. Hridaye means purt 
tattva. Puri tattva is a place where we go first-we touch that and 
are thrown in dreaming state; we touch that and are thrown in the 
dreamless state; we touch that and are thrown in wakefulness. 

JAGDISH: Puri? 

SWAMIJI: Puri tattva-there is that point, there is that point be- 
tween sleep and waking, between waking and sleeping, between 
waking and dreamless state. There is that point, puri tattva. 

When you touch it, then you can change your position of your be- 
ing. If you are wakeful, you'll get entry [wakeful] in the dreaming 
state. If you are in the dreaming state you will get wakeful in the 
dreamless state. If you are in the dreamless state, you will get 
wakeful in wakefulness, you'll be awake in jāgrat [wakefulness]. 

That is puri tattva; that is hridaye. Hridaye pravisya: hridaye 
means there that hridaye. 

JOHN: That’s the real heart. 
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SWAMIJI: And when you are doing this practice, pinam ca dur- 
balām, [when] you are doing this cakrodaya, you are doing this 
cakrodaya and you touch that, then you will enter in that vastness 
of God consciousness. Although it is not yet quite clear (in the be- 
ginning it is not quite clear), but it is vastness. 


120. “In cakrodaya there exists the gross movement of breath. It is breath 
with sound. Through practice, this gross movement of breath is refined 
and, with the passage of time, becomes more and more subtle. This can 
only be accomplished through one’s own will and concentration. Even the 
guru's grace (guru kripā) will not help a seeker unless he is determined and 
fully devoted to maintaining awareness and concentration."—Se/f Realiza- 
tion in Kashmir Shaivism 2:43. 
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Dharana 33 


aggeres dut 
fassen Fats haa, | 

TBA RRA 
aaga HASA: d 


bhuvanādhvādirūpeņa 
cintayetkramašo'khilam | 

sthūlasūksmaparasthityā 
yüvadante manolayah | / 56 | / 


This dhāraņā is also sāktopāya towards sāmbhavopāya. 
The gross formation of the world is bhuvanüdhva, the subtle for- 


mation of the world is tattvaddhva, and the subtlest formation ofthe 


world is kalüdhva.?! 


Just take the gross formation of the world and make it enter in 
its subtle formation of the world, through imagination. Take the 
gross formation of the objective world in its subtle formation, and 
take that subtle formation of the objective world in its most subtle 
formation. ' 

Sthüla sūksma para sthityü, by making the journey successively 
from gross to subtle, and from subtle to subtlest, ante, in the end, 
manolayah, he transcends the state of mind, he becomes un-mind- 
ed. That is his samadhi. 

Sthūla is bhuvanüdhva, sūksma is tattvādhva, and para is 
kalādhva. Take these successively one in another, one in another, 
and, in the end, you will find that the mind transcends its state, the 
mind becomes un-minded. 


121. “In Shaivism this objective universe is said to be threefold, because it 
is composed of three paths (adhvans). These adhvans are gross (sthūla), 
subtle (sizksma), and subtlest (para). The gross path is called bhuvanadhva 
[118 worlds] the subtle path tattvadhva [36 elements], and the subtlest 
path kalüdhva [5 circles]."-Kashmir Shaivism, The Secret Supreme 2:11. 
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Dharana 34 


aa wer fauc 
qiy uen: 

IET RA ES | 
ald eer AATA: dwell 


asya sarvasya vi$vasya 

paryantesu samantatah / 
adhvaprakriyayü tattvam 

šaivam dhyütvü mahodayah // 57 // 


This is also another way of dharana, supreme dhāraņā. Just you 
have to put some addition to it. 

Just sit or stand outside in your garden and imagine that around 
you this whole universe is existing. And there you see adhva 
prakriyā (adhva prakriyā, according to Tantrüloka's eighth Ghni- 
ka’), that how great is this universe, how wide and vast is this 
universe. And below, also what is there? And above, what is there? 
All these one hundred and eighteen worlds—just imagine these one 
hundred and eighteen worlds around you, above you and below you, 
below your body. 

And you have to imagine that, “this whole universe is my own 
God consciousness.” Just imagine that, “I am pervading in each and 
every part of this universe of one hundred and eighteen worlds.” 

This is adhva prakriyā. This is a technical term, adhva prakriyā. 
Prakriya means “path of adhvan”-adhva prakriya. Prakriyā means 
“journey”, journey of adhva, the universal path. 

JOHN: This is sāktopāya? 

SWAMIJI: Yes, this is sšāktopāya, supreme šāktopāya. 


122. The eighth @hnika (chapter) of Abhinavagupta's Tantrüloka describes 
the measurement of the one hundred and eighteen worlds (bhuvanüs), the 
beings (rudras) who rule these worlds, and how these worlds relate to each 
of the thirty-six elements (fa£tvas). [Editor's note] 
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Just imagine the vastness of the universe and think that, “this 
whole is only the kingdom of God consciousness there, the kingdom 
of my-consciousness, Self-consciousness, I-consciousness." And that 
mahodayah (mahodayah means God consciousness) is revealed in 
the end. 

This is adhva prakriya. 

At many places you have read, “na prakriyā param jfüünam," 
there is no other supreme knowledge than prakriyā knowledge.” 
This is prakriyā knowledge. i 

When prakriyā knowledge takes place... 

Prakriyā knowledge means this knowledge that, ^this whole uni- 
verse is my own Self, the expansion of my Self'-this is pure $ük- 
topaya. 

JOHN: This is the state of sada@siva? 

SWAMIJI: Yes, “aham, aham sarvam |I am all-pervading]. 

... . &aivarh tattvarh adhva prakriyayā dhyātvā mahodayah, God 
consciousness is revealed, supreme God consciousness is revealed 


123. Tantrāloka 8:11. 


106 


Vijūāna Bhairava Tantra 
Dhāraņā 35 
Now another one: 
Raama 
qed Sra, i 
ada a Fal Sl 
AAE FASTA, le I 


visvametanmahadevi 
sūnyabhītam vicintayet / 

tatraiva ca mano linam 
tatastallayabhajanam // 58 // 


O Parvati, just imagine, just think, that this universe is with no 

substance and is only a vacuum. Vis$vam etat mahādevi siinya bhū- 
tam vicintaye, it is only a vacuum, there is nothing. You perceive 
this-that this is a key, this is not a key; this is nothing, this is only 
vacuum. And in that vacuum establish your mind firmly. 
Tatraiva ca mano linam, let your mind melt in that vacuum, in that 
great and vast vacuum. Tatah, then he is befitted in entering in 
that vacuum, in that supreme vacuum. When he establishes, or 
makes his mind melt, in that vacuum, then he becomes worthy of 
entering in that supreme vacuum of God consciousness. 

This is sāmbhavopāya with some slight touches of šāktopāya. 

JOHN: This is more $ambhavopaya? 

SWAMIJI: This is more $ambhavopaya. 

The next is pure šāmbhavopāya. 
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gees zie 
rituma! fafaftrāa 1 
agi amga 
AGAAAA AIT NSI 


ghatadibhajane dristim 
bhittistyaktvā viniksipet / 

tallayam tatksanadgatva 
tallayattanmayo bhavet | | 59 // 


SWAMIJI: Just keep one pot before you. 

JOHN: Pot? 

SWAMIJI: Some pot, jug, or tumbler, or anything. Focus your 
sight on it for a while. Focus your sight on it, with one-pointedness. 
And imagine that it is only a pot without the substance of its out- 
side-that circle, or mud, or that copper or glassware. There is noth- 
ing. It is only a pot to hold, and outside there is nothing to make it 
in shape. Bhittis tyaktvā,... 

GANJOO: Without material or shape. 

SWAMIJT: ... without material or shape. 

DEVOTEE: An idea only? 

SWAMIJI: Not idea. . 

Just look on that pot, imagine it is only a vacuum. There is noth- 
ing, no covering of that mud or earth. 

DEVOTEE: You just imagine the shape. 

SWAMIJI: Only shape, only shape without this substance. 

This is sāmbhavopāya. 

Ghatādi bhājane dristim, or just imagine someone sitting before 
you; just imagine that this is a shape but there is no substance of 
the body-it is only a vacuum. 

Ghatādi bhājane dristi bhittis tyaktva, you must discard all these 
bhittis (bhittis means the supportings of that shape). 

DENISE: Yes, the characteristics. 
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SWAMIJI: Yes, characteristics and shape. 

Tat layam tat ksandd gatvā tat layat tanmayo bhavet, and at that 
very moment when he enters in that vacuum of that pot, he enters 
in the vacuum of God consciousness, just there and then. 

This is sāmbhavopāya. 

JOHN: This is done with eyes closed? 

SWAMIJI: No, eyes open, eyes open, wide open. 

ALEXIS: There is no šāktopāya. 

SWAMIJI: This is not šāktopāya here. It is only sāmbhavopāya, 
because you have to see nothing, you have to look and see nothing; 
just only go on seeing. What is seen? Only vacuum; there is nothing. 

JOHN: That's like seeing the reflection and understanding that 
the reflection has no substance. E 

SWAMIJI: There is no substance, yes. 

DEVOTEE: Can we say that it is a creation of my thought? 

SWAMIJI: Huh? 

DEVOTEE: It is creation of my thought. 

SWAMIJI: Whose? 

DEVOTEE: Of my thought? 

SWAMIJI: Whose thought? 

DEVOTEE: My thought. 

SWAMIJI: Who are you? 

DEVOTEE: I am seeing the pot, but if theres is no pot. 

SWAMIJI: This is the creation of the thought of God conscious- 
ness. Don't put “I”, because as soon as you put “I”, the body will 
make you limited. Your body will make your “P 
limited. Think it is only the God consciousness of “I”, I-God con- 
sciousness. It is not “I” in “my” consciousness, it is not in “my” con- 
sciousness; it is in God consciousness. That “I” is in God conscious- 
ness. That is universal. 
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Dharana 37 
aaa RAR- 
qi efe aaa 1 
A fa M Wa 
ahaa: WATT 13o N 


nirvriksagiribhittyadi- 

dese dristim viniksipet / 
viline mānāse bhave 

vrittiksinah prajayate / / 60// 


Or, just go out in some field where there are no trees, no moun- 
tains, or nothing—no houses, no roads, no shade, no waterfalls, noth- 
ing; only barren, desert, just like desert, nirvriksa giri bhittyādi 
de$e, where there are no trees, there are no mountains, there are no 
walls-at that place, come and sit or stand, and dristim viniksipet, 
put your sight wide open on that field, on that desert, and see there 
is nothing. WW 

Viline manase bhave, when you put your sight on the land with- 
out trees, mountains etc., then thought-fulness is ended in thought- 
lessness. Viline mānase bhave, münase bhāve vilīne, when mānase 
bhave, this thought-fulness, is viline, established, resting, when 
that thought-fulness of that thing is resting, it takes place and is es- 
tablished well, vritti ksinah prajayate, thought-lessness appears, at 
once thought-lessness appears. Münase bhüve viline, when that 
thought-fulness on that state is established, then vritti ksinah pra- 
Jayate, thought-lessness arises. 

This is sāmbhavopāya, pure simbhavopaya. 
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Another one, sixty-first: 


sanutadtatā 

GI TA GAA | 
JUS gd Grat 

HA qe WI uie 


ubhayorbhavayorjnane ; 
dhyātvā madhyam samāšrayet / 
yugapacca dvayam tyaktvā 
madhye tattvam prakāšate | / 61 | / 


Just take any two pots, or two things. Meditate on any two ob- 
jects, ubhayorbhavayoh. For instance, this case of specs [spectacles] 
and this paper: concentrate on these two objects, and reside and 
rest in-between the two objects. When you perceive this object 
[spectacles], after perceiving this object, you perceive this paper; 
when you perceive this object [spectacles], and this perceiving of 
this object is over, and this perceiving of this paper has not yet 
come, that is madhyam, that is in-between—put your consciousness 
there. 

Madhyam dhyātvā, concentrate on that center. And while concen- 
trating on that center, be established in that center. And when you 
are established in that center, simultaneously leave the impression 
of these objects altogether, leave the impression of all these two ob- 
jects altogether. 

And in making yourself established in that center, the reality of 
God consciousness is revealed. 

JOHN: This is sūktopāya? 

SWAMIJI: This is $aktopaya. 

In Tantrāloka also you will find that this is Saktopaya. "^ 


124. Tantrāloka 1:240. 
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While entering in the center of these two objects, you have to take 
the support, every now and then, of these two objects. For instance, 
while you concentrate on that center, this center will disappear, and 
you have to take the support of these two objects again; and then 
again and again see this and see this, see this and see this, and see 
what is in-between; and focus your mind in the center. 

And when that center is established well, then you have to dis- 
card the impression of both these objects and be established in the 
center, and then the universal center will be revealed. 

[Or,] take the support of breathing in and breathing out for estab- 
lishing your center. When the center of these two. breaths is estab- 
lished well, then leave the breath aside and enter in that center, 
and that universal center will be revealed. There you will enter in 
the sāktopāya state. (That is not sāmbhavopāya.) 
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Id ern Feet Faq 
da WTATRTt Ag | 
dal dqeTeramqsa 
AEREA ame n sa li 


bhüve tyakteniruddha cit 
naiva bhāvāntaram vrajet / 
tadā tanmadhyabhavena ~ 
vikasatyati bhāvanā // 62 // 25 


There are two readings in this dhāraņā. 

One dhāraņā is just look at one pot, bkāve atyakte. When you 
look on that one pot, go on looking at one pot; don't think of any oth- 
er thing. Go on thinking of this pot; don't think of this paper, or car- 
damom, or any flower, or anything. Go on concentrating on that pot, 
and niruddhā cit, establish your thought (cit is there, thought). 
Your thought must be established in that one object (objective con- 
sciousness). Vaiva bhāvāntaram vrajet, don't go to any other object. 
Don't go at all to any other object. 

Keep your consciousness alive there. It must not be dead. When 
you are fed up with seeing it again and again, your consciousness is 
dead, and your consciousness wants to see another object because 
you want to see something new. But don't do that. It must not be 
dead; keep it alive. This one objective consciousness should remain 
alive. If it is not alive, it is dead. The dhāraņā is over; there is no 
dhāraņā. You have to keep it alive for the time being. 

Naiva bhāvāntaram vrajet, in [at] no cost... you must not go to 
any other object. 

Then the reading is there, tanmaya bhāvena-then you become 
one with that object. When you become one with that object, objec- 


125. Swamiji corrected nyakte to read tyakte in the first half of the verse, 
and tanmayabhāvena to read tanmadhyabhüvena in the second half. [Edi- 
tor's note] 
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tive consciousness melts in your subjective consciousness, and that 
subjective consciousness and the mixture of objective 
consciousness-that particular objective consciousness and your sub- 
jective particular consciousness of that object only—enters in that 
universal consciousness. 

JOHN: This keeping alive means having that as your sole object of 
attention? 

SWAMIJI: Attention only on that object. 

JOHN: Any time that slips and a thought comes, or anything 
comes... 

SWAMIJI: Any other thought slips in—finished, the dhāraņā is 
over, the dhkāraņā is not complete. l 

So this consciousness must be kept alive.’ 

Now, another reading of this Vijūāna Bhairava. 

Or, there is another explanation of this $loka: bhāve tyakte, look 
at this object, go on looking at this object full of your life-full aware- 
ness, go on looking at this object, and when you are aware of that, 
and when you perceive it well, leave it. 

[Then] try to find another object [but] don't look at another object. 
Leave this object for perceiving another object [but] don't go to an- 
other object at all. When you leave this [previous] object and you 
don't reach another object, you travel only up to another object [but] 
don't enter in the kingdom of another object. Leave the kingdom of 
this object, the previous object, [but] don't enter in the kingdom of 
another object. Roam in the center. Leave it for good [but] don't en- 
ter another objective kingdom. 

And tanmadhya bhāvena, so, [when] you roam in that center, the 
center of tanmadhya bhüvena, vikasati, [then] blooms forth, ati 
bhāvanā, the supreme state of God consciousness. 

JOHN: So, one practice is āņavopāya and other is $aktopaya? 

SWAMIJI: No, one practice is šākiopāya and another practice is 
sāktopāya. 

: JOHN: Both? 
SWAMIJI: These are both šāktopāya. 


126. Swamiji said this practice is to be done with eyes open, without mov- 
ing the body. 
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JOHN: But why? That one when you have the support of one ob- 
ject, why would that be šāktopāya? 

SWAMIJI: When there is the support of the objective world, it 
can't be Znavopüya."" Anavopüya is when you take the support of 
mantra, when you take the support of breath, when you take the 
support of dhāraņā, place, all these things; when they are united, 
that is āņavopāya. 

When [there is] only objective support, and that God conscious- 
ness is meditated on, that is šāktopāya. That can't be āņavopāya. 


127. Here Swamiji is using *objective world" in the sense of niruddha cit, 
the establishment of thought on only one object to the exclusion of any oth- 
er thought. He explains that this state of tanmaya bhüvena, becoming one 
with the object of perception, resides in the state of sāktopāya. [Editor's 
note] 
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Dhāraņā 40 
ad dt feud R 
Wal GRATaad, | 
ggfūfigeja 
HAAI RAA: 42 I 


sarvam deham cinmayam hi 
Jagadvü paribhavayet / 
yugapannirvikalpena 

manasa paramodayah // 63 // 


You have to just imagine that your body is (although it is individ- 
ual and it seems to be limited), this, your individual body, is actual- 
ly your universal body (it is why he has put sarvam deham jagat 
và), you have to imagine that this whole body of yours, from toe to 
head,!” or this whole universe, this is full of God consciousness. 
Sarvam deham jagat và, cinmayam paribhavayet, just imagine that 
this whole universe is filled with God consciousness, [and] your 
body is filled with God consciousness from toe to head, sarvam de- 
ham jagat và. 

And you have to imagine and think this simultaneously, yugapat. 

JOHN: Think what simultaneously? That my body and this uni- 
verse... 

SWAMIJI: This universe. 

JOHN:...aresame? 

SWAMIJI: Yes, the same. 

Simultaneously, you should think that this body of yours, from 
toe to head, and this whole universe are one, filled with God con- 
sciousness.’ Nirvikalpena manasā, you have to adopt this con- 
sciousness with thought-lessness, .. . 


128. Sarvam means from toe to head. 
129. Swamiji said that "vā”, which is often translated as “or”, here means 
*and". [Editor's note] 
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JOHN: It has to be sāmbhavopāya? 
SWAMIJI: No, this is šāktopāya.'*' 
JOHN: Higher state. 
SWAMIJI: Highest state of saktop@ya. 
. sarvo mamüyam vibhavah,"' and the supreme state of God 
consciousness will arise. 


130. Ifit was šāmbhavopāya, then there would be no question of thinking 
even. 


131. Tantrüloka 4:170, commentary of Jayaratha. [Editor's note] 
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Dharana 41 


agua duzt- 
gaai aR: | 
att ana RaT- 
AKAS, NRY I 


vüyudvayasya samghattad- 
antarvā bahirantatah | 

yogi samatvavijfiana- 
samudgamanabhajanam / | 64 // 


Vayu dvayasya samghattāt, when these two breaths meet, they 
meet at one place. The beginning of ingress is the ending point of 
egress; the beginning of prüna is the ending point of apana. That is 
samghatta, the meeting of these two. 

Antar và bahir, antar bahir và, it may take place inside, or it may 
take place outside-inside between the two eyebrows or the heart, or 
outside in [bahya] dvādašānta. 

But antatah, in the end, when both the breaths stop (antatah 
means “in the end”), when both breaths stop, the yogī becomes ca- 
pable of samatva vijfiána samudgamana bhajanam, the yogi be- 
comes capable of knowing the rise of the oneness of the Self; 
samudgamana bhājanam (bhājanam means capable), he becomes 
capable, fit, to know the rise of the oneness of the Self. 

This is āņavopāya. 
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Dhāraņā 42 


SEES SE CEU 
wrap und i 


ACM 


Bea dats 
PIAA HS NEYI 


sarvam jagat svadeham vā 
svānandabharitam smaret / 

yugapatsvāmritenaiva | 
parànandamayo bhavet | | 65 / / 


Take the whole universe, or your own body-either this whole uni- 
verse or your own body—you must think that is filled with one's own 
bliss of the Self. Either you imagine that this whole universe is 
filled with your own bliss, or [that] your body is filled with bliss. 

But you must not fill it in succession. You think that it is already 
filled, yugapat, simultaneously. You must think that it is filled with 
that blissful kingdom of Lord Siva. And by that bliss, one becomes 
melted in supreme bliss. 

In the sixty-third $loka, you must know that it is that the whole 
universe is filled with prakāša, and here that the whole universe, it 
is filled with bliss, vimaréa—it is the coagulation of one's own con- 
sciousness, the coagulated form of one's own consciousness. 

This is sāktopāya. 
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Dhàrana 43 


geda Taal 

da wa qup | 
aga mares 

Ga ded We šā li 


kuhanena prayogena 

sadya eva mrigeksane / 
samudeti mahānando 

yena tattvam prakūšate / / 66 | / 


Kuhana prayoga is one kind of trick; this is a trick. 

By tickling in the armpits, when somebody tickles you in the 
armpits, both armpits, and you laugh, you laugh wildly without any 
limit-and there you have to see where this laughing comes [from]. 

If actually this laughing was blissful, why [would] you hate it? So 
there is something unknown to you that makes you laugh. Other- 
wise, you are worried by that. Are you not worried? Why do you 
laugh? You ought to have wept. [But] you don't weep; you laugh. 

So you must find out the source of that laughing, and, there and 
then, mrigeksane, O Devi, the supreme bliss shines forth, by which 
bliss your own Self is revealed, yena tativam prakūšate. 

[One must be] aware of that tickling act. 

DEVOTEE: At the moment of tickling, 

DEVOTEE: Swamiji, then it takes two people to do that sadhana? 

ALEXIS: Can’t you tickle yourself? 

SWAMIJI: Then he won't laugh. Tickling must be done by some- 
body else. l 

DEVOTEE: [Is this] āņavopāya still? 

SWAMIJI: No, this is sāktopāya, this is sāktopāya. There is no 
mantra, there is no recitation of mantra, no breath, no breath pro- 
cession—only observation. of that source of that laughing. 
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Dharana 44 
dadeitdifarāa 
FUERA aT Tā: | 


A jT ) en i 
Herd WH GAA ll Fol 


sarvasrotonibandhena 
prāņašaktyordhvayā $anaih / 
pipīlasparšavelāyām Pi 
prathate paramam sukham / /.67 | / 


Sarva sroto nibandhena, by checking slowly all the flows of the 
cognitive senses, sarva sroto nibandhanena ([sarva] sroto means all 
the flows of the cognitive senses) by checking them éanaih, 
slowly... 

But how can this checking be done? He puts that prüna sakti 
ūrdhvayā, by the elevated energy of prāņa, because, if the elevated 
energy of prüna is not functioning, these flows of the cognitive sens- 
es can't be checked. These flows of the cognitive senses will be 
checked only by adjusting the elevated energy of prāņa $akti, not 
the individual energy of prāņa Sakti. The elevated energy of prāņa 
šakti means one-pointed prāņa $akti, when the prāņa $akti is with- 
out the movement of thought. 

ALEXIS: Is it in madhyà dhüma? 

SWAMIJI: It is not in madhyā dhāma. It is madhya dhama in 

the outside world, not in susumnā, not in the central vein. 

ALEXIS: Where is this madhyā dhüma in the outside world? 

SWAMIJI: Madhyà dhüma is everywhere, if you are aware. 

ALEXIS: So when it says, with prüna $akti elevated, it simply 
_ means the time of centering? 

SWAMIJI: Yes. 

ALEXIS: Then why does that mean that prana $akti is elevat- 

ed? Because she is brought to one-pointedness? 
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SWAMIJI: When there is one-pointedness in prāņa Sakti, that 
prüna sakti is elevated. And then that prana šakti is already 
existing in susumnü, in madhya dhama. 

ALEXIS: Already existing in madhya dhama? 

SWAMIJI: Yes, functioning in madhyā dhama. It is not func- 
tioning in the individual field of life. When one-pointedness is 
prevailing in prāņa šakti, that prüna šakti is not simple 
prüna Sakti, it is elevated prūņa $akti. 

DEVOTEE: How is the flow of cognitive senses . . . how is it 
checked? 

SWAMIJI: By the elevated energy of prana, the checking is 
done of the cognitive senses.” 

GANJOO: Is this prāņa šakti the prūņa of the movement of 
breath? 

SWAMIJI: Breath, yes, yes, yes. Breath, ordinary breath. 
That breath without any movement of thoughts. 

ALEXIS: Breath is still going in and out? It is real breath? 
SWAMIJI: Yes, real breath. 

ALEXIS: Is it not prāņa kundalini? 

SWAMIJI: No, it is not prāņa kundalini. 

It is prāņa $akti, energy of prana. When there is one-pointed- 
ness in that prāņa Sakti, that is not susumna. 

DEVOTEE: That point is madhyā dhama. 

SWAMIJI: That point is madhya dhama. 

ALEXIS: But that's not susumnā? 1 thought madhya dhama 
meant susumna? 

SWAMIJI: In the outside field. 

DEVOTEE: Outside field madhyā dhama . . . anywhere? 
SWAMIJI: Everywhere, everywhere! 


132. Checking slowly all the flows of cognitive senses, all the five flows, all 
at once-sabda, sparša, rūpa, rasa, and gandha. When one-pointedness pre- 
vails, then all the cognitive senses are already merged in that one point. 
That is checking, when they merge in oneness. 


122 T 


Vijüana Bhairava Tantra 


Then kundalini rises, pipila sparsa velüyarh. Time comes when 
pipila sparsa takes place. You feel the sensation of the movement of 
an ant moving from bottom to top in your body. And there, para- 
mam sukham prathate, supreme bliss is revealed, supreme bliss 
takes place. 


ALEXIS: What is the difference between this rise of kundalini 

and the rise of prāņa kundalini which you describe at other 

times? 

SWAMIJI: Here this breath does not enter in madhyā dhāma. 

ALEXIS: It doesn't enter in madhya dhāma? 

SWAMIJI: No, because it resides in madhyā dhāma; [so] 

where shall it enter? It is already residing in madhya dhüma, 

in the external world. 

ALEXIS: Swamiji, we are not clear on that at all? Why if 

prüna is centered outside should it not also lead to entering 

susumnda? 

SWAMIJI: If it has already entered, if it is already in susum- 

nā, why to make it enter in somewhere else? 

ALEXIS: Because this is external madhyā dhāma? 

SWAMIJI: External and internal madhyā dhāma are one. 

ALEXIS: That means it does enter susumna? 

SWAMIJI: It has entered; it has entered already. It has en- 

tered universal susumna. 

DEVOTEE: Your body and your mind and everything is just... 
this point, this madhya dhāma in the outside world, means 

that you are in complete harmony with everything. 

SWAMIJI: Yes. 

DEVOTEE: And once you achieve this complete harmony of 

everything... 

SWAMIJI: You are in madhyā dhama. 

DEVOTEE:...you are there. 

SWAMIJI: Yes. 

ALEXIS: But from the point of view of realization what is 

happening to prūņa? 
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What is happening to prüna at that moment of centering? 
SWAMIJI: Kundalini takes place; just kundalini rises, at 
once. 

ALEXIS: There is no stopping of breath? 

SWAMIJI: No. 

ALEXIS: What upaya is this? 

SWAMIJI: This is also āņavopāya but sentenced to $ümb- 
havopaya. 

JOHN: So this centering, this is that centering between two 
Steps, that kind of centering in terms of that madhyā dhar- 
ma? 

SWAMIJI: No, not two steps. There are no two steps. 

It is checked simultaneously—all the flow of senses-by prüna 
Sakti. 

JOHN: By centering, by having that higher prana-sakti? 
SWAMIJI: Yes, higher prāņa Sakti, by maintaining that high- 
er prana Sakti. 

JOHN: But that higher prāņa $akti comes about through cen- 
tering, external centering, madhyā dhāma? 

SWAMIJI: No, by thought-lessness, by one-pointedness. 

For instance, when you breathe, or breathe in and out, you 
breathe in and out without any thought, without any impres- 
sions of outward movements—that is the energy of prāņa ŝak- 
ti. Prana sakti becomes Sakti. 

ALEXIS: From citta vritti to Sakti, from vritti to Sakti? 
SWAMIJI: Yes, now you have come to the point. 

ALEXIS: But why does that not lead to sucking down of the 
breath? 

SWAMIJI: It is already sucked. 

ALEXIS: But it is moving, you said it is moving? 

SWAMIJI: It is moving, but the basis is madhy@ dhāma. 
DEVOTEE: This is with open eyes? 

SWAMIJI: Yes, open eyes. 
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JOHN: So then if your attention is on breath so much that it 
becomes. one-pointed . . 

SWAMIJI: There is no attention. 

JOHN: But one-pointedness is gained. 

SWAMIJI: One-pointedness is gained while breathing. 
ALEXIS: That leads to rise of kundalini? 

SWAMIJI: That leads to the rise of kuņdalinī. That is pipila 
sparša. And that kundalini rises very minutely there. 
ALEXIS: Very? 

SWAMIJI: Minutely, not in an abrupt [way], not in a flash. 
ALEXIS: Is this prüna kundalini or is this cit kundalini? 
SWAMIJI: No, this is cit kuņdālinī. It is cit kundalini, but the 
rise of cit kundalini takes place very slowly here, not in a 
flash. It is why he has put pipila sparsa vela, the movement 
of an ant. 

ALEXIS: If there is succession, what does he experience on 
the way between. What is this successive form of cit kundal- 
ini? This goes through the cakras? 

SWAMIJI: No, no cakras. 

ALEXIS: Then how is cit kundalini realized gradually? I don’t 
see how cit can be realized gradually. Surely cit can only 
manifest itself. 

SWAMIJI: You will see when it flows like that; you will see by 
yourself. 

ALEXIS: But that movement, is it movement of nimilana? 
SWAMIJI: It is not in a flash. 

ALEXIS: It is movement of nimilana? 

SWAMIJI: It is movement of nimīlanā, but firm movement of 
nimilana. 

ALEXIS: What is weak movement of nimilana? 

SWAMIJI: In a flash. When it rises in a flash, then it is the 
weak movement of kuņdalinī. 

Yes, you scratch your head! (laughs) 

ALEXIS: You always told us that instantaneous revelation of 
cit was the highest. 
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SWAMIJI: That was the highest, yes. 

ALEXIS: So how are you saying this is lower? 

SWAMIJI: But it is lower than this. 

ALEXIS: But this is in Gnavopüya. 

SWAMIJI: Yes, anavopaya will also take you there, will carry 
you there. 

JOHN: Why is it in anavopüya? 

SWAMIJI: Because breath has to be recited, breath has to be 
taken in and out. 

In šāktopāya, there is no breath, there is no breathing exer- 
cise. In āņavopāya, there is a breathing exercise. There is a 
breathing exercise here. 

ALEXIS: But this moves quickly to $àmbhavopaya. 

SWAMIJI: Sāmbhavopāya quickly, without touching šāk- 
topāya. 

It starts in āņavopāya and ends in šāmbhavopūya. 

JOHN: So this one-pointedness is gained through breathing? 
SWAMIJI: This one-pointedness is meant for those who are 
elevated südhakas, elevated yogis. It is not done by every- 
body. It can’t be done by everybody. This āņavopāya is superi- 
or āņavopāya. It is thought-less. It is why it carries you from 
āņavopāya to šāmbhavopāya straight. 

DEVOTEE: Swamiji, the concentration, is it on just prüna it- 
self, not just prüna inside but prüna in everything? Like 
prāņa in a leaf, or prüna ...? 

SWAMIJI: No, it is not that. It is just breathing, ordinary 
breathing. 

JOHN: So you just breathe and center yourself? 

SWAMIJI: No, just center yourself and then breathe. 

JOHN: First you center yourself... 

SWAMIJI: ... and then breathe, in that center. That is the el- 
evated energy of prāņa šakti. 

JOHN: That seems a very high state to center yourself. 
SWAMIJI: Yes, exactly. 
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Dharana 45 


AAS 


galdga Wel g 

fri gani Ada i 
kad TAIT gr 

Atlee AAT ü&ell 


vahnervisasya madhye tu 
cittam sukhamayam ksipet | 
kevalam vāyupūrnam vāī ` 
smarünande na yujyate / / 68 // 


Now he puts another process. It is $aktopaya. 

Make your mind rest between the energy of will and knowledge. 
Give your mind rest between the energy of will and knowledge, ic- 
cha and jūāna (vahni is will; visa is knowledge). 

Or, between the rise of sex excitement and the appeased state of 
that act, when the rise of sex excitement takes place, and when that 
excitement is appeased. When the rise of sex excitement takes 
place, that is vahni, that is the state of vahni. And when the sex ex- 
citement is appeased, that is visa. 

JOHN: Appeased means fulfilled or just taken away? 

SWAMIJI: No, when it is $anta. 

ALEXIS: This is vyāpti kale? 

SWAMIJI: Vyāpti kale." 

ALEXIS: This is kāma in visa tattva? 

SWAMIJI: Visa tattva, yes."* 


133. The time of pervasion. [Editor's note] 
134. "Küma kalü is the technique of grasping the moment of union. 
(samghatta) of the senses and their objects. Visa tattva is the state of being 
where you are either given to expansion or to the state of contraction. In 
Shaivism, the word visa is explained in two ways. The word visa means, lit- 
erally, “poison.” When you are in the sexual act (visa tattva) and you are el- 
evated and situated in the expansion of your nature, then at the very mo- 
ment of union you will gain entry in kuņdalinī. If, however, you are given 
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Make your mind rest between these two states: between the ener- 
gy of will and knowledge, or between the rise of sex excitement and 
its appeased state. 

Smarünandena yujyate, he is united in smarānanda (smarünan- 
da means the samghatta [union] of Siva and Sakti) and attains the 
state of supreme Gnanda. That is smarünanda. Smarānanda here 
does not mean the Gnanda of the sexual act. 

Smarünanda by word [literally] means it is kāmānanda, it is the 
bliss of, the joy of, the sexual act. But, in fact, here you must not 
take it that way. You must see smarünanda is the ānanda risen in 
the union of Siva and Sakti. 

ALEXIS: Rudrayamala? 

SWAMIJI: Ha [yes], Rudrayamala.** 

This is šāktopāya also. 

ALEXIS: But this ēnanda is the highest Gnanda. It leads eventu- 
ally to jagadananda through krama mudrā. 

SWAMIJI: It is not jagadānanda. It is cidānanda. 

ALEXIS: Cidānanda, nimīlanā. 

SWAMIJI: Yes, it is nimīlanā."* 


to the sexual act, then this sexual act will cause you to fall. This is also visa 
tattva, but in this case you are carried away from your nature. So, in visa 
tattva, when, in that act, you do not get entry into your nature, that act is 
poison for you. For those who are elevated, this same poison is actually ec- 
stasy (amrita)."—Self Realization in Kashmir Shaivism 5:102, footnotes 13, 
14. 

135. “Rudraydmala means the copulation of Rudra and Rudrāņī. This is 
the transcendental language of love of Siva with Parvati. This is the real 
language of love.”—Parātrīšikā Laghu Vritti of Abhinavagupta, translation 
and commentary by Swami Lakshmanjoo, original audio recording, Univer- 
sal Shaiva Fellowship archives. 

136. “All of the states of turya from nijānanda to cidānanda comprise the 
various phases of nimīlanā samādhi. Nimīlanā samādhi is internal subjec- 
tive samādhi. In your moving through these six states of turya, this samüd- 
hi becomes ever more firm. With the occurrence of krama mudrā, nimīlanā 
samüdhi is transformed into unmīlanā samādhi, which then becomes pre- 


dominant. This is that state of extroverted samādhi, where you experience’ 


the state of samüdhi at the same time you are experiencing the objective 
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When you are not married, you put your mind rested between 
will and knowledge. When you are married, you can put your mind 
in [between] the beginning of sex excitement and in the end when it 
is appeased. 

ALEXIS: Only if you are married? 

SWAMIJI: Yes. 

Kevalam vāyupūrņar va, and don’t let your breath move out. 
There, you must not let your breath move out. If you let your breath 
move out-after this act, or after this state—if you leave your breath 
out and in, you are gone, you have not achieved anything. You have 
to maintain the breath inside. You won't die; there you won't die. 

ALEXIS: But this is not kumbhakā? M 

SWAMIJI: This is not kRumbhakG [holding the breath]. It is auto- 
matic kumbhakā. Automatic. 

ALEXIS: Nimīlanā. 

SWAMIJI: Nimilana. 

DEVOTEE: Then how will it work in will and knowledge? 

SWAMIJI: Will means icch@; knowledge means jfiana. 

For instance, this is a handkerchief [Swamiji demonstrates]. 
“What is this?"—this is will. “This is a handker-chief’—this is jfidna. 
Between these two movements you must make your mind rest. 
Your mind must remain there. 

DEVOTEE: That is, soon after will it must stop. 

SWAMIJI: Soon after will, it must stop; and, before knowledge, it 
must stop. 

DEVOTEE: So it should not move to knowledge, rather? 

SWAMIJI: Yes, it should not move to knowledge [but] it should 
come out from will. This is between. 

ALEXIS: The point between nirvikalpa and savikalpa? 

SWAMIJI: Yes. 


world. And when unmīlanā samādhi becomes fixed and permanent, this is 
the state of jagadünanda. The establishment of krama mudrd is called ja- 
gadünanda, which means universal bliss. This is the seventh, and last, 
state of turya. In this state, the experience of universal transcendental Be- 
ing is never lost and the whole of the universe is experienced as one with 
your own transcendental I-consciousness."—Kashmir Shaivism, The Secret 
Supreme 16:114-115. 
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DEVOTEE: When we see firstly, and say, “What is this?"—this is 
will. 

SWAMIJI: This is will. 

When you see, “This is a handkerchief,” that is knowledge, that is 
JAüna-don't come to that. 

Move out from that, “What is this?"-move out from that state; 
you have to move out from that. 

Which? That perceiving state that, “What is it?” You have to 
come out from that state [of will], and not to reach that state [of 
knowledge]. There you have to put your mind [to] rest.” 

DEVOTEE: It means almost the first impression? 

SWAMIJI: First ālocana,'** prathamübhasa. It is just pratham-üb- 
ha@sa. But it is not actually prathamübhüsa. If it were actually 
prathamübhasa ... when actual prathamübhüsa takes place, it is 
without support. 

[Here,] you have to take support also; so I have put this 
[dharana] as šāktopāya. You have to take support of these two first. 
Before resting your mind in $ümbhavopüya, you have to take sup- 
port of these two movements first-support of will and support of 
knowledge, where you see the gap in between for resting. That is 
Sambhava; where you rest, that is $ambhava state. [But,] as that 
resting place takes place by these two supports, it is šūktopāya; it 
won't be $ambhava. 

DEVOTEE: So simply seeing the handkerchief, because the cogni- 
tion goes out, that is will? 

SWAMIJI: You have not to see the handkerchief. 

"What is it?’-that is the movement of will “This is 
handkerchief’—this is the movement of knowledge. So, you have to 
find out the movement in-between. Come down from that will; don't 
reach that knowledge. 

Look at this movement also [Swamiji demonstrates] There are 
two movements. I want to join these two fingers. They are not yet 
joined. When I am about to move for joining, that is will. When it is 
joined, it is knowledge. But this movement must not take place. You 


137. It is nirvikalpa, thought-lessness. 
138. Alocana refers to the very first sensation of any perception before it 
reaches the state of knowledge. [Editor's note] 
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have to come down from this movement, first movement, [but] you 
have not to reach this [second] movement. That is ālocana. 

That is $aktopüya because it is through these two supports of 
movements. 

JOHN: So then, in any perception, the first moment of perception 
is nirvikalpa, and then automatically that savikalpa comes. And so 
that moment between, ...? 

SWAMIJE: . . . that is nirvikalpa. 

ALEXIS: That is nirvikalpa, but when you go straight into that 
nirvikalpa moment, into that locana, . . . 

SWAMIJI: That is sāmbhavopāya. 

ALEXIS: . . . that is $àmbhavopaya. 

Here you are trying to find the moment between these two 
points? 

SWAMIJI: By support. Support-that is sāktopāya. 
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Now these two Slokas, from my point of view, these two are not 
dharanüs; from my point of view. Some saints say that these two 
$lokas are also two processes, separate processes of sādhanā, these 
two ways. 

These are sexual. 

JOHN: Sixty-nine and seventy. 

SWAMIJI: Sixty-nine and seventy. 


andes - 

ARITA RATATAT HAL | 
qe Faas 

INE THA NEN 
SEMANAS: 

eique mÀ: | 
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saktisamgamasamksubdha- 
saktyāvešāvasānikam / 

yatsukham brahmatattvasya 
tatsukham svākyamucyate / / 69 | / 


lehanümanthanükotaih 
strisukhasya bharatsmriteh / 

Saktyabhüve'pi deveši 

-~ bhavedanandasamplavah | | 70 | / 


This is . . . the direct way of the sex act is first (sixty-ninth), and | 
the indirect way of the sex act is the seventieth loka. || 

JOHN: Direct way is sixty-nine. 

SWAMIJI: Sixty-nine is the direct way of the sex act. 
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When you are united with each other, sakti sarhgama, and when 
samksubdha sakti, when your other female partner is agitated, 
aveša āvasūnikam, at the end of that agitation, whatever joy is ex- 
perienced by these partners, that joy has got a similarity to that 
supreme realization of Lord Siva. 

It is just like that joy. It is not processed; it is not to do. It is just 
a simile-what kind of joy you perceive in samādhi. You perceive 
that kind of joy. 

Or, you perceive that kind of joy in [of] samādhi when you think 
of this sex act, by lehana (lehana means thinking of kissing or em- 
bracing, or all these acts). But this thinking is to be done not by- 
the-way; bharat smriteh, it is to be done in an intensive way, be- 
cause if you don't think of this act in an intensive way, you won't 
get that joy. 

Although there is not your other partner, sakti abhave'pi, if the 
other partner is not there, [still], by only thinking in an intensive 
way, that ünanda rises, that ananda, that bliss of that sexual bliss 
takes place, which is just like the ananda of your state of samadhi. 

This is not a process. These two are not dharanas from my point 
of view, but some professors of these books say that this is also 
dhāraņā, [that] this must also be functioned like this. 

Here, from my point of view, this is not a dharana. 

He [Bhairava] puts the similarity of brahma sukha, how brahma 
sukha can be taken. What sort of bliss you get in samādhi. You get 
the blissful state of samādhi, just like this bliss. 

ALEXIS: But other ācāryas, including Abhinavagupta,? have tak- 
en it as a dhāraņā here. 

SWAMIJI: If you ask me, I won't agree, I have got a disagreement 
with that, in this point. This is only just to show you what kind of 
bliss and joy you perceive in samādhi. 

And Vijūāna Bhairava will tell you that this is not a process. — 
Vijfiana Bhairava, this book itself, will tell you, in the seventy-first 
Sloka, that this was not a process; this was only a similarity. 


139. Abhinavagupta quotes this verse as a dh@ran@ in his Isvara Pratyab- 
Aijüü Vivriti Vimaršinī. [Editor's note] 
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Dhāraņā 46 
sme Fafa um 
€8 qr sreqa Frat 
sg K d edt 
dg reat AIA te tt 


ünande mahati prapte 
driste và bāndhave cirat / 
Gnandamudgatam dhyatva 
tallayastanmana bhavet | | 71 // 


Now, this is a process. Now, the process of the sex act he will ex- 
plain to you. 

Here [in the previous two verses], there was no process at all. 
There was only to enjoy the sexual act. The enjoyment of the sexual 
act was to be enjoyed-finished! There was no process. Is there a 
process written? 

Now he will tell you what we have to do there in the sexual act. 

Anande mahati prüpte,"" when that supreme bliss takes place in 
the sexual act, or driste và bāndhave cirat, or [when] your own dear, 
dearest one is seen after a long interval of period, when you see 
your dearest one who has been out of sight for so many years, and 
you have seen him, when you see him, at the very first moment, you 
are filled with that joy-this is like that joy, driste và bandhave 
cirūt. 

What you have to do there in these two states—in the sexual act, 
in the enjoyment, in the joy, the rise of joy in the sexual act, when 
the rise of joy takes place in the sexual act, or when the rise of joy 
takes place when you see your dearest one after a long interval of 
period? 


140. Prüpte is saptami (locative case). Anande mahati prüpte means the 
supreme ānanda when it has been prapte, realized. [Editor's note] 
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There you have to do ānandam udgatam dhyātvā, you have to 
find out wherefrom this joy has appeared. Just find out from which 
point. this joy has appeared. Situate your mind there with full 
awareness, and then you will attain that nirvikalpa state of samād- 
hi. ' 

This is the process of the above two Slokas [sixty-nine and seven- 
ty]. 

Or, driste va bandhave cirüt, tat layah tanmanü bhavet: tat 
layah, the one who has melted in that, the one who has absorbed 
himself in that, he becomes one with that, his thought becomes one 
with that, tanmana bhavet, udgat $antam, where it rises, . . . 

DEVOTEE: At the moment of rising? 

SWAMIJI: . . . at the very moment of rising, .. . 

JOHN: So he maintains his awareness and puts all his attention 
on that bliss. 

SWAMIJI: Yes. 

... and, when he recognizes that udgama sthüna, recognizes the 
place of the source, tat laya, he must melt his energy in that, he 
must melt his awareness in that. He becomes one with that; then he 
will become one with that, tanmana bhavet. 

ALEXIS: Which upāya is this? 

SWAMIJI: Which upāya? A 

This can be šākiopāya, or šāmbhavopāya even. 


141. Direct sexual act and indirect sexual act: the direct sexual act face to 
face, and the indirect sexual act in memory. 
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Dhāraņā 47 


Now next: 


sire Ag- 
TATA AT ATUTĀ | 
ATR RATA I 
Aeg tdi dd, WR 


Jagdhipānakritollāsa 
rasünandavijrimbhanat | 

bhüvayedbharitavastham 
mahünandastato bhavet // 72 |] 


Or, take some sweet dish, put some sweet dish before you, or 
sweet drink (jagdhi means sweet eatable thing, and pāna means 
sweet drink) It will be ksīra püna [a milk drink] or it will be 
virapüna, ? anything you like-what is delicious to the drinker or 
eater. Whatever you like most [to eat], eat that. Whatever you like 
most to drink, drink that. And, at that moment, what is to be done 
is told here. 

Jagdhi pana kritollasa rasānanda vijrimbhaņāt, when you are 
full of that blissful taste while eating or while drinking, you merge 
yourself in that blissful taste. Bhüvayed bharitavastham, don't 
think [of] yourself as an individual being; consider yourself, or 
imagine that you are, all-full, all-round full. Bhavayet bharita- 
vastham pūrņā avasthüm bhūvayet, you must imagine that you are 
situated in the supreme and full state of Lord Siva, mahānanda. 

It is sāktopāya."* 


142. Usually translated as finest quality wine or whisky. In Tantrāloka, 
Swamiji translates virapüna as “heroic water", to be used by viras, or spiri- 
tual heroes, aspirants with highly elevated consciousness. [Editor's note] 
143. Because, with support, whatever nirvikalpa [thought-lessness] takes 
place, wherever it takes place, [it] is šāktopāya; it can't be Simbhavopaya. 
When it takes place without support, that is $4mbhavopüya. l 
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Dhāraņā 48 
thariefasareatar- 
Weleda: | 
GTA 
HAFTA |192 I 


gītādivisayāsvādā- 
samasaukhyaikatatmanah | 

yoginastanmayatvena 
manorüdhestadatmata // 73 | / 


Gītādi visaya āsvāda. Now take musical instruments, music per- 
formances.!** (Gītādi visaya-that is also visaya, that is also our diet, 
our diet through ears, aural diet.) 

Gītādi visaya āsvāda, and the yogi whose mind is focused in the 
unparalleled ecstasy while experiencing these songs, gītādi visaya 
āsvādā asama saukhyaikata (asama saukhya means unparalleled 
[bliss]: asama means unparalleled; sukha means bliss), when he is 
united, has become one, with that unparalleled bliss there. 

I think this way you should understand it: when the yogi tan- 
mayatvena manorüdheh, becomes one with that sound of song, and 
when his mind is absorbed in the one collective sound (not different 
[sounds]). You have to put your mind on that collective sound there. 

ALEXIS: That nāda. 

SWAMIJI: āda, that prevails in all the seven svaras: 
pafichamam, gandharam,!* . . . (there are seven). 

When he concentrates on that collective sound there, in that 
string instrument.... 


144. Gitüdi can also be taken as [sung] poetry. 

145. These refer to the names of the seven notes in classical Indian music- 
shadjam for “sa”, rishabham for “ri”, gandhüram for “ga”, madhyamam for 
“ma”, pafichamam for “pa”, dhaivatam for “dha” and nishadham for “ni”. 
[Editor's note] 
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He touches all the seven strings, simultaneously he touches all 
the seven strings, and one collective sound is produced from seven 
sounds, and you have to put your mind on that collective sound, 
only one collective sound, where seven sounds are produced; don't 
put your mind in a successive way on each and every sound of these 
seven svaras. 

ALEXIS: But Swamiji, when music is being played, it is not often 
that you hear collective sound. In any rāga you hear one note after 
another; sometimes they will be collective notes. 

SWAMIJI: But still then you hear, [and] when that collective way 
is being functioned, there you have scope to enter in samadhi. 

ALEXIS: But elsewhere here it said that yogi can enter in samüd- 
hi through perceiving that sound which is not a sound in any sound. 

SWAMIJI: Elevated ones are capable of doing that. 

ALEXIS: Even this is in $ambhavopaya isn't it, when you listen to 
that collective sound? 

SWAMIJI: Then it goes to the simbhava state. But [here] it is 
šāktopāya because there is support. 


yesam na tanmayībhūtiste dehüdinimajjanam | / 
avidanto magnasamvit mānāstvahridayā iti /'** 


(These are the sayings of Abhinavagupta himself in Tantraloka.) 

Yegam na tanmayībhūtih, those who have no capacity to find that 
collective sound there in that music, te dehādi nimajjanam avidan- 
to, they have no technique, they have no way in hand, how to ab- 
sorb their individuality in universality. They have no capacity of 
that. Tva hridaya iti, so they are without heart; they are jada [in- 
ert]. 

ALEXIS: Abhinavagupta says you can rise very high with that col- 
lective meaning that is suggested in poetry. 

SWAMIJI: For elevated souls. 

ALEXIS: Sahridaya, only for viras.!^ 


146. Tantrāloka 3:240. 
147. Spiritual *heroes" with highly elevated consciousness. [Editor's note] 
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SWAMIJI: It is for elevated souls. They can rise in the ordinary 
talk of life, this rough talk. In rough talk also they can rise, those 
elevated souls. . 

ALEXIS: But the words in poetry are not the same as the words in 
real life. 

SWAMIJI: Not only poetry, not only poetry, even in ordinary talk 
also there is scope of rising, but for those who are elevated. 

ALEXIS: But in poetry there is a special power for rising. 

SWAMIJI: Yes, rising for those who are a bit elevated. 

For those who are fully elevated souls, they can rise in ordinary 
talk also, [even] in hearing bad names, Gdimünta-for them, for 
those elevated souls; not for everybody.'** 

This is sāktopāya. 


148. Awareness is necessary, always. 
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Dhāraņā 49 


TA YA HIAR- 
Had unda | 

qa da Wace. 
ped daada leg 


yatra yatra manastustir- 
manastatraiva dhürayet | 

tatra tatra parānanda- 
svarūpam sampravartate | | 74 |] 


Wherever your mind becomes peaceful, wherever your mind is 
situated peacefully, put your mind there. 

If your mind is situated peacefully in working in the garden, put 
your mind there; don't go in the prayer room for prayer. Going in 
the prayer-room at that moment is a sin for you, and working in the 
garden is the right way for you. l 

Wherever your mind is fixed, attracted, put your mind there, ya- 
tra yatra manastustir manas tatraiva dhärayet. There you must fix 
your mind; don’t go anywhere else. 

Don’t think that this is an impure act. That is a pure act for you; 
the pure act is an impure act for you. 

Tatra tatra parünanda svarüparh sarhpravartate, there and then, 
at that very place, the supreme ānanda state will take place. Wher- 
ever your mind is appeased, in peace, there and then the supreme 
kingdom of ānanda will appear to you.'** 


149. Swamiji did not indicate the upāya for this dhāraņā. [Editor's note] 
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Dharana 50 


aama Fart 

WTS TATA | 
ATACUT AAT TAT 

U eat FAIA ls tl 


anāgatāyām nidrāyām 
pranaste bühyagocare / 
sāvasthā manasa gamya 
para devi prakāšate // 75 // 


When sleep has not yet come, anagatayam nidrāyām, when sleep 
has not yet taken place, pranaste bahya gocare, [but] when wakeful- 
ness is over-wakefulness is over and sleep has not yet come—there, 
if, by your mind, you realize that state in-between, the supreme en- 
ergy of God consciousness will appear to you. 

This is $ambhavopüya. This is the $znbhava state because there 
is no support. 

ALEXIS: This is not that emerging of awareness into that moment 
of sleep that takes place in cakrodaya, which you describe in the 
seven ānandas;*' not that moment. Same moment, but here it is in 
$ümbhavopüya? 

SWAMIJI: Yes, it is $ambhavopaya. 

ALEXIS: But here he experiences no drowsiness? 


150. With reference to āņavopāya, Swamiji said: “The only way to experi- 
ence this junction is to concentrate on any center of the heart while breath- 
ing, while talking, or while moving about, You must concentrate on the cen- 
ter. You should watch the center of any two movements, any two breaths. 
Concentrate on that junction. After some time, when that concentration is . 
established, then, whenever you go to bed to rest, you will enter the dream- 
ing state through that junction. In this case, though, you will not enter into 
the dreaming state. Instead, you will be aware at that point, at that junc- 
tion. This junction is only a gate, the entrance to turya.”—Kashmir 
Shaivism, The Secret Supreme, 16:108. 
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SWAMIJI: No, no drowsiness. 

ALEXIS: No drowsiness at all? 

SWAMIJI: No, it is not drowsiness here; it is just awareness. It is 
only when awareness is developed in such a way that you are aware 
of that entering in the dreaming state. 

If you maintain that awareness when you are to be operated on in 
a surgical theater and you are given that chloroform, you can’t be 
affected by that chloroform, if you maintain that awareness. Those 
people cannot be prey of this chloroform because they are always 
aware. How can they forget their Being? 

ALEXIS: He is aware even in sleep? 

SWAMIJI: Aware in sleep, in-between sleep-he knows where this 
wakefulness has ended and the dreaming state has started. 

ALEXIS: But he goes into dreaming state? 

SWAMIJI: He doesn’t go into the dreaming state. 

ALEXIS: He never sleeps? 

SWAMIJI: He never sleeps. 

ALEXIS: Because he is always aware at that point? 

SWAMIJI: Yes. 

It is that point which gives you rest; and that relaxation of going 
to sleep is because of entering through that channel. 

ALEXIS: But he doesn't goto sleep. He doesn't lie down. 

SWAMIJI: But he enters in that channel. 

ALEXIS: But he comes out. Or he stays there but he does not en- 
ter sleep? 

SWAMIJI: No, he doesn’t enter sleep. 

ALEXIS: He can then, he may walk, he may... ? 

SWAMIJI: No, he can’t walk; at that moment he can’t walk. 

ALEXIS: At that moment. But then does he enter sleep or not? 

SWAMIJI: No, he doesn’t enter sleep. 

ALEXIS: So he is still awake and aware? 

SWAMIJI: He is not aware of the body. 

ALEXIS: Is the body asleep? 

SWAMIJI: Yes; the body is not there. He doesn't see his body, he 
doesn't see his body, he doesn't see dreams, but he is aware of his 
Being. 

ALEXIS: But, from a medical point of view, the body is asleep. 
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SWAMIJI: The body is not there-for him. 

ALEXIS: For him it is not; but from the point of view from others? 

SWAMLJI: For others, the body is there. 

DEVOTEE: Body is sleeping? 

SWAMIJI: The body is not sleeping. 

JOHN: No, body is not sleeping. This is nimilina samadhi. Body 
doesn't sleep. 

SWAMIJI: Actually, the body is not sleeping. Every other person 
will observe that he is in samādhi, that he is in samādhi, [that] he 
is looking like this. 

DEVOTEE: But the . . . is missing, body is missing at that time? 

SWAMIJI: He does not see his body. 

DEVOTEE: He is not body-conscious. 

SWAMIJI: He is not body-conscious. He is conscious of the Self. 

DEVOTEE: His body will require rest? 

SWAMIJI: But this is the real rest. The £urya [state] is the real 
rest. That center is the real rest. It is the turya state. 

This is sāmbhavopāya. 


| 
| 
| 
| 
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Dharana 51 


aster gid- 
UR CIE TEE | 
ANAN 


zfefidaur ada 
HARY THT 8 tl 


tejasa suryadipader- 
Gkase sabalīkrite / 
dristirnivešyā tatraiva 
svātmarūpam prakāšate / | 76 / | 


Just imagine that the whole ākū$a is filled with the effulgent 
light of the sun. It is outside; it is a dh@rand@ done outside. 

And [also it is] a dhàrana done in your room at night. Put the 
bulb on, light on, and go on concentrating and putting your eyesight 


on that light of the bulb, and don’t think of any other thing in-be- 


tween-you will enter in samādhi. Only see the light of the bulb 
without that glass enclosement; the enclosure of glass you must ig- 
nore-|see] only the light in the room. 

Or, only the light of the sun in the whole ether, atmosphere. 

JOHN: That doesn't means you should look at the sun, like you 
. are looking at the bulb? 

SWAMIJI: No, you have to look at the light. It is just imagination. 

ALEXIS: Also flame here, dipa. 

SWAMIJI: A flame in the room; dipa is in the room. 

The sun is outside in the garden. In the garden there is an exer- 
cise; in the room also there is an exercise. 

ALEXIS: So by adi [also], he means the light bulb? 

SWAMIJI: Yes, bulb also. 

The light [of the sun] is there; just have some acquaintance with 
that light and, bas, think that-[by] internal dristi-the whole atmo- 
sphere is filled with light. 

Or, look at the light of the bulb in the room, and just have ac- 
quaintance with that light for some time, and close your eyes [inter- 
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nal dristi], and see that the whole room is effulgent, filled with that 
light. : 

DEVOTEE: Swamiji, can we do it in moonlight? 

SWAMIJI: Moonlight is not said here. 

DEVOTEE: You look at the light and then close the eyes—you don't 
just continue looking at the light. 

SWAMIJI: No. Continue-not. It is not in continuity. It is just 
imagination. Just look at it, have acquaintance with it, know it, re- 
member it, and get lost in it. 

ALEXIS: This is šāktopāya? 

SWAMIJI: Yes, this is sāktopāya. 

ALEXIS: But not very, not highest saktopaya, because it is very 
much with support. 

SWAMIJI: Yes, it is [with] support. 

ALEXIS: Highest $üktopüya is that one described in that sūnya 
paricakam? 

SWAMIJI: Sūnya paficakam or “this whole universe is my own 
Self. 7161 


151. Here Swamji is referring to the highest practices in šāktopāya, i.e. 
"$ūnya paficakam" (described in verse 32), and “adhva prakriyā” (described 
in verse 57). [Editor's note] 
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PRUA RIAA 

Hat SN | 
Gaul ears 3 

Ua: TAIRA weed 


karankiņyā krodhanaya 
bhairavyā lelihānayā / 

khecaryā dristi-kāle ca 
parāvāptih prakasate | | 77 || 


These are the five states of the five saints, five ancient saints, 
five states of schools, schools of five, ... 

DEVOTEE: Schools of thought. 

SWAMIJI: . . . schools of thought of five ancient [types of] saints. 

The five ancient [types of] saints are: jfidna siddhas, saints risen 
from knowledge; saints risen from mantras [mantra siddhas]; 
saints risen from melāpa, yoginī melapa [melüpa siddhas]; and 
saints risen from enjoyment [sākta siddhas]; and saints risen by 
thought-lessness, nirvikalpa [$4 mbhva siddhas]. 

ALEXIS: Isn't thought-lessness in all those? 

SWAMIJI: Yes, in the end. 

ALEXIS: So why is it made a special category? 

SWAMIJI: Thought-lessness . . . to begin and end in thought-less- 
ness. The process begins in thought-lessness and ends in thought- 
lessness. Sémbhava siddha is the highest. Sūmbhava siddhas are 
the highest producers of [the five] schools. 

ALEXIS: This, the sāmbhkava siddhas. 

SWAMIJI: Sambhava siddhas. 

Jüüna siddhas, mantra siddhas, melapa siddhas, sākta siddhas, 
and s@mbhava siddhas. 
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Jnana Siddhas 

Now, for jūāna siddhas, those who have become elevated by 
knowledge of books, they have got the final position of the mudrā 
that is called kararkini. Karankini is that position of your body 
when your body is flat on the ground, ... 

ALEXIS: Like a corpse. 

SWAMIJI: . . . just like a corpse, a dead body, without any move- 
ment. They lie down and have no movement in the end. That is 
karankini mudrā. This karankiņī mudrü was from ancient times, 
innumerable ancient times, functioned by jñāna siddhas, for those 
saints who were siddhas from knowledge. 

ALEXIS: They maintain enlightenment-does this mean only from 
$astras? 

SWAMIJI: Only from $astras. 

ALEXIS: Without guru? 

SWAMIJI: With guru. With guru everywhere; without guru 
nowhere. Without guru nowhere; with guru everywhere. 

ALEXIS: But isn't it explained in Tantrüloka that there are en- 
lightened people without gurus-samsiddhika? Svasamvid devibhih 
diksitah [initiated by devi's]. 

SWAMIJI: Sva samvid devi is the guru there. 

Ass svasamvitti devībhirdīksitah / "*? 

So there is guru. 


Mantra Siddhas 

The krodhani posture is [the mudrā] of those who have become 
siddhas by mantra yoga, by the recitation of mantras, those ancient 
saints who have attained siddhi powers by the recitation of 
mantras. Those are called mantra siddhas. For them, the ending 
posture of the body is krodhana. Krodhana is that posture of your 
body when you are posed in the furious position of the body. 

ALEXIS: What is that position? 


152. “Abhisiktah svasamvitti devibhirdiksitasca sah. How he achieves 
without masters and without šāstras? For that, he [Abhinavagupta] says, 
his own internal energies of Lord Siva, sakticakra, have initiated him."— 
Tantraloka 4:42, translation and commentary by Swami Lakshmanjoo, 
original audio recording, Universal Shaiva Fellowship archives. 
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SWAMIJI: Anger. You make your face furious, without movement, 
wide-open eyes, wide-open mouth, wide-open teeth. And they lie 
down and rest in that oneness of awareness. That is krodhana, the 
posture of krodhana. 

ALEXIS: This is dhāraņā? 

SWAMIJI: This is the ending dhürana of mantra siddhas. They 
end in that. 

ALEXIS: And karankiņī is ending dhāraņā of jfiana siddhas. 

SWAMIJI: Jfidna siddhas. 

ALEXIS: And what do they attain through this mudra? 

SWAMIJI: Oneness of Lord Siva. 

ALEXIS: They experience kundalini, cit kundalini? 

SWAMIJI: Yes, cit kundalini. 

ALEXIS: And krama mudrū"* and everything? 

SWAMIJI: Everything. 

ALEXIS: Jagadünanda . .. in that position? 

SWAMIJI: Urdhva kundalini.™™ 

ALEXIS: Why is there niyama of position here when it is this 
high? Why is there restriction of position here when it is so high? 

SWAMIJI: This is what they do in the end and rise. 

ALEXIS: But they can rise without doing that? 

SWAMIJI: Not those [siddhas, because] they have risen like this. 

By mantras you have to put that [krodhani mudrā], because by 
the recitation of mantras your body has become more attached to 
you, to your soul. So you have to shatter it out by krodha, by wrath, 
by the posture of wrath. 


Melapa Siddhas 

And there is bhairavi. Bhairavi is another posture [mudrā] for 
those who have become saints by melapa, by the union of yoginis, in 
a dream or in samādhi. 


153. See footnote 57. 

154. See footnote 82 

155. The word krodha does not denote wrathfulness in the present context. 
Here it simply has reference to krodha mudrā, a kind of posture in yoga, 
and has nothing to do with your anger. 
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Nidrā jagaryor madhye adhirūhya dasam parüm, that is dream, 
that is the dreaming state, when sleep has not yet come and the 
wakefulness is over. There a yogini appeared to him." That is 
melapa. Yogini melapa takes place there. 

Yogini melüpa does not take place, just like we are sitting here, 
and a yogini will come during the night and embrace me, or kiss 
me, or give me some filthy thing to eat, or . . . because whatever 
they give is divine. You must consider everything divine, whatever 
they give. 

ALEXIS: Nothing can bring you down? 

SWAMIJI: Nothing can bring you down. 

If they give you filth to eat, you must eat it. While eating, you 
will find the nectar in it; but it will appear to you as filth. 

Yogini melüpa takes place there." 

That is bhairavi. Bhairavi mudrā is meant for those [melapa sid- 
dhas] in the end. 

JOHN: What is bhairavi mudra? 

SWAMIJI: Bhairavi mudrā is to keep your eyes wide-open without 
twinkling, and your mouth also wide-open. (Bhairavi mudrā is ac- 
tually a combination of bhairavi and cakita mudrā; bhairavi mudra 
is a combination of bhairavi and cakita mudra.) Antar laksyo bahir 
dristih™ (that is bhairavi mudrā): just keep your eyes wide-open, 
and [keep] your breath in a fix (“should I move it out or should I 
‘take it in?"), not going out, not coming in. 

This state of the mudrā you will come to know in cakita mudra. 
Cakita mudrà is the pose of astonishment. 

This is bhairavi mudra, actually this is bhairavi mudrā because 
you do not breathe in and out. This is bhairavt mudrā [Swamiji 
demonstrates] your eyes are wide-open, your mouth is open, and 
you don't breathe. 

Understand? 


156. Swamiji is referring to the yogini who appeared to Mahesvarānanda, 
the author of the Mahürthamarijari. [Editor's note] 

157. See also Tantrūloka 4:57-58, translation and commentary by Swami 
Lakshmanjoo, original audio recording, Universal Shaiva Fellowship 
archives. 

158. Tuntrüloka 5:80. 
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ALEXIS: This is not occurring only at the time of yogini melāpa? 

SWAMIJI: No, it is not. Bhairavi mudrā is the ending point of yo- 
gini melüpa. When the melapa is over, then you enter in bhairavi 
mudrā. 

ALEXIS: But, by this melāpa, one is sealed in anupaya. 

SWAMIJI: Yes, itis anupāya. 

ALEXIS: This is highest? 

SWAMIJI: All are divine. All upāyas are divine. 

ALEXIS: All? 

SWAMIJI: All are divine. 

This is melāpa siddha. 


Sākta Siddhas 

Now is lelihāūna.'* 

Lelihüna is just to taste the grape of Kabul. That is a delicious 
grape of Kabul that used to come in those sealed plates in ancient 
times, when we were young. Just taste those. At the moment of do- 
ing this movement of the lips [Swamiji demonstrates, making a 
sound with his lips], bas. 

Now you go to the Sloka. That is lelihana; that is lelihāna mudrā. 
This mudrā is lelihana. 

What is lelihāna mudrā, the posture of lelihana? 

[Swamiji demonstrates]-this is a mudrā. This mudrā is lelihana 
mudrü, when you are filled with the taste of some sweet thing. 

ALEXIS: Licking, licking, lelihāna. 

SWAMIJI: This is functioned by saints who are sākta siddhas. 


Sambhava Siddhas 

And in the end is khecarī mudrā. Khecarī mudrā is another mu- 
drā for those who are siddhas in the $ambhava state, sūmbhava 
siddhas. Khecarī is meant for $ambhava siddhas, in the end. 

Khecarī mudrā is actually no mudrā. Khecari mudrā is func- 
tioned in each and every act of daily life. For instance, I talk to you; 
when I talk to you, "How do you do? Are you well?" actually I don't 
mean what I tell you. At that very moment, I am elevated, I am re- 


159. Lelihüna denotes enjoyment. [Editor's note] 
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siding in the elevated state. When I talk to you, [and say], "How do 
you do?” I don’t mean "How do you do?” at that time. I am above, I 
am in āžāša, I am in vacuum. I am talking in vacuum, I am putting 
words in vacuum, I am smelling in vacuum, I am embracing in vac- 
uum, I am doing the sex act in vacuum, I am doing every degraded 
thing in vacuum. 

This is some elevated state. You are not where you are looked at. 

When you talk, you are talking in the elevation of the talking 
world; but actually you are not existing there-you are above it. 
When you are eating you are not actually eating, you are above it. 
That is khecari. 

Khecari mudrā is functioned by those who are simbhavas, who 
have practiced sāmbhavopāya for their whole life, and who have es- 
tablished their thought in the s@mbhava state every now and then. 

JOHN: So this is the fullness of sauh bija? 

SWAMIJI: This is the fullness of sauh.? 

ALEXIS: In this, whatever he perceives yet he is still aware. 
SWAMIJT: It is a bit lower because he [Krisna] says: 


'indriyani nidriyürthegu vartanta iti dhàrayan / /**' 


DEVOTEE: There is no registration? 

SWAMIJI: There is no registration of that, "indriyüni 
nidriyārthesu vartante.” He is above that. It is the state of all 
the acts of Lord Krisna, what he did in his life. He did all 
these acts in the $ambhava state. He was actually situated in 
the sūmbhava state of life, khecari. 

We should elevate ourselves from what we say; we should be 
above it-that is khecarī. You don't mean what you mean. 
DEVOTEE: You mean you are separate from that? 

SWAMIJI: Not separate-above. You are that, and above; 
above it also, above it too. 

DEVOTEE: Residing in both places. 

ALEXIS: You are in and out, sarvottirnd, sarvamüyü. 


160. See footnote 92. 
161. Bhagavad Gita 5:9. 
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SWAMIJI: Sarvamaya. 

ALEXIS: This is that sauh bīja uccaranam... 

SWAMIJI: Yes. 

ALEXIS:...in which you register everything but you are still 
your Self. 

SWAMIJI: Yes. That is khecarī. M 

ALEXIS: That is registering everything as khecari sāmya. 
SWAMIJI: Yes, khecarī sāmya [sameness]-that is khecarī. 
DEVOTEE: But you don’t go into individual things. 

SWAMIJI: No, [into] the individual thing he goes, [but] while 
going in individual things, he is above that, . . . 

ALEXIS: Pradešo'pi brahmana sarvam. 

SWAMIJI: ... in each and every movement. 

JOHN: He is always universal? 

SWAMIJI: Yes. 

ALEXIS: Swamiji, when he perceives one individual thing, he 
perceives everything-is that right? 

SWAMIJI: Yes. 

ALEXIS: Pradego'pi brahmaņah... 

SWAMIJI:... sārvarūpyam anatikrantasca avikalpyasca.’™ 


Khecari is done while sitting; lelihana is done while sitting; 
bhairavi is done while sitting; krodhani is done while sitting; and 
karankiņī is done while lying flat, just like a dead body. 

Dristi kale ca (dristi kale ca does not mean here, “when you expe- 
rience these states of mudrās”; dristi kale means, “at the time when 
you practice these states"), dristikāle [means] while practicing these 
mudrās, parā vyüptih prakāšate, the pervadingness of supreme God 
consciousness or universal God consciousness takes place. 


This is sāmbhavopāya. 


162. Paramarthasüra of Abhinavagupta, KSTS vol. 7, p15. 
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Dhāraņā 53 
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mridvüsane sphijaikena 

hastapādau nirüsrayam | 
nidhāya tatprasangena ģ 

para pūrņā matirbhavet | | 78 / | 


This is āņavopāya-cum-sāktopāya.* 

Mridvüsane, sit on your soft seat (for instance, just a Dunlop 
cushion, Dunlop pillow), sit on that soft seat, and then hasta padau 
nirasrayam nidhāya sphijaikena, sit on the soft seat only on your 
buttocks. Hasta püdau nirāsryam nidāya, put your hands and feet 
nirāšrayam, without any support. Only sit on the buttocks, but on a 
soft seat. Mridu āsane (mridu means soft; sana, seat), on the soft 
seat; sphijaikena, while sitting only on the buttocks, hasta padau, 
put your hands and feet nirāsrayam, without any support (nirāya, 
put). 

Tat prasangena, by doing this act, his individual consciousness 
rises to the supreme full state of universal consciousness. 

DEVOTEE: There is no mantra, nothing? 

SWAMIJI: No mantra. 

Because, as, you have to sit on the buttocks, it is āņavopāya. As 
there is no mantra, nothing to be done, it will take you.to $amb- 
havopüya. From āņavopāya you will rise to sémbhavopaya. So I 
have put it as Znavopaya-cum-sambhavopaya. 


163. Later Swamiji corrects this to be ūņavopāya-cum-šāmbhavopāya. 
[Editor's note] ` 
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upavisyasane samyak 
bāhū kritvārdhakuūcitau / 
kaksavyomni manah kurvan 
samamāyāti tallayah / / 79 // 


Upavi$yasane samyak, be seated on some seat (it may be hard or 
it may be soft; it is not written there), upavi&yüsane, be seated on 
some seat, bahii kritvārdha kuūcitau, and keep your arms half- 
curved (not fully curved). 

For instance, when you sit on [some] Zsana, put your arms half- 
curved—not fully curved, not like this [Swamiji demonstrates'*]- 
half-curved. Fully curved is this, or fully curved is this. [It must be] 
half-curved, only half-curved. 

ALEXIS: Half-bent. 

SWAMIJI: Half-bent, àrdha kuñcita (kuficita means curved, bent). 

And then what do you have to do? 

Kaksa vyomni manah kurvan, find out your armpits, find out the 
place of your armpits, and see what is there, what vacuum is there. 
Put your mind and awareness in that vacuum of the armpit, both 
vacuums of the armpits—you will enter in samādhi. 

[This is] Gavopéya and $üktopaya. 

Find out the vacuum of the armpits and concentrate on that vac- 
uum. You will enter in your own nature, tat layüt, when the concen- 


164, Arms crossed over the chest, the fingers of each hand tucked under 
the opposite armpits, with the thumbs free, pointing upwards. [Editor's 
note] 
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tration on the armpits has taken the appeased state, [when] it is | 


over. 

Kaksa vyomni means armpits. 

ALEXIS: You say it is a touch of āņava because of sana? 

SWAMIJI: Asana, yes. 

ALEXIS: Would it be possible to interpret āsana just as any seat, 
not as a particular posture? 

SWAMIJI: You see that seat only won't do [for it to be] āņavopāya. 
In šāmbhavopāya also we sit like that. It is not for that [that] it is 
ünavopaya. It is for this position of the arms [that] it is āpavopāya, 
because, while maintaining the position of the arms, you have to 
keep your attention there for some time in order to find out the vac- 
uum, the two vacuums of the armpits. l 

And when that concentration on the armpits is over, the reveal- 
ing state of Lord Siva takes place. Lord Siva is revealed because 
that vacuum will carry you there, that uninterrupted concentration 
on that vacuum. 

That vacuum is šāktopāya.* 


165. Leading to the šūmbhava state in the end, and to unmīlanā [samad- 
hil. 
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sthūlarūpasya bhavasya 

stabdham dristim nipütya ca / 
acirena nirādhūram 

manah kritvā sivam vrajet | / 80 /] 


Just put before yourself some most well-ornamented, beautiful, 
shaped lady, or beautiful, shaped flower vase, or anything; put some 
very attractive thing before yourself, and then, .... 

Bhüvasya means there, stri adi vastunah. 

ALEXIS: Something like a woman? 

SWAMIJI: Something like . . . not every women. That attractive 
[type of woman]! Or-it is not only a woman-an attractive girl, just 
an attractive girl of seven years old. 

DEVOTEE: Something beautiful. 

SWAMIJI: Something beautiful, attractive. 

JOHN: A painting? 

SWAMIJI: Not a painting. 

ALEXIS: Why not? 

SWAMIJI: It must be something substantial, full of substance. A 
painting is only imagination. 

DEVOTEE: A flower vase? 

SWAMIJI: Flower vase, yes. 

DENISE: Some beautiful scenery, like a sunset? 

SWAMIJI: No. It must be very near to you, very close, because 
stabdham dristim nipatya ca (tabdham dristim, put your eyes on it 
without any movement of the eyelids). 
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. stabdham dristim nipūtya ca, and while doing so, acirena 
niradharam manah kritvā, at the same time, simultaneously, don't 
let any thought appear in your mind. 

[Then,] $ivar vrajet, he becomes one with Siva at once, in no 
time. This is a five-minute course-five minutes from individuality 
to universality. 

This is Simbhava. 

ALEXIS: But there is the object? 

SWAMIJI: There is not an object, because in the beginning there 
is not an object at all. 

ALEXIS: But then why must it be beautiful? Why has it to be 
beautiful? 

SWAMIJI: Only beauty is the object; not the object. [The] object is 
not the object; beauty is the object. But beauty is a subtle thing, so 
it won't catch šāktopāya. 

ALEXIS: But surely, for the man in $ambhava, everything is beau- 
tiful anyway. Why does he need one thing more than another? If he 
needs that extra support, isn’t that bringing it down to šākta? 

SWAMIJI: No. 

Excitement for sāmbhavopāya must be maintained first; then 
real sāmbhavopāya will take place. 

ALEXIS: Excitement? 

SWAMIJI: Excitement. Excitement must fate place. 

DEVOTEE: The mind must be caught. 

SWAMIJI: Caught. 

How can you catch that mind abruptly? It is done in one instant. 

DEVOTEE: So the object of beauty is not important. It is the beau- 
ty. 

SWAMIJI: It is beauty only that will carry you there. 

ALEXIS: But the beauty is not something in the object? 

SWAMIJI: It is only appearing, appearing. 

ALEXIS: It is a way of looking at it. 


SWAMIJI: Yes, looking-that prathamābhāsa [first impulse of 


looking]. Because he has not to look at the girl; he has not to look at 
her features. Only beauty, beauty is counted there. 

You have not to touch it, you have not to talk to it, you have not 
to do anything with it-it is just, look at it and you will enter. 
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My Swamiji [Swami Mahatābakāk] went to some invitation. 
There was a marriage function, and tea was served in the 
room, and Swamiji was seated, and I was also seated. By 
chance, there was a small beautiful girl with the best orna- 
ments sitting in front of my master, and he went inside. He 
was only looking at her, and he went inside. 

And tea was served, and he was nowhere. Who could take 
tea? He was there, inside. 

Then afterwards, he came out and he told me that he had 
held this dharana there. 
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Dhāraņā 56 


AIRIS ended 

Wed frre amu | 
QAR A pd- 

edad: mA WHA ec? N 


madhyajihve spharitasye 

madhye niksipya cetanam / 
hoccGram manasü kurvam- 

statah $ünte praliyate / | 81 // 


Put your tongue in the middle of your mouth, inside, and 
spharitüsye, the space of your mouth must become widened (inter- 
nally not outwardly), like this [Swamiji demonstrates] Put your 
tongue in the center of your mouth, and sphāritāsye, internally 
open your mouth (don't open your lips), madhye niksipya cetanām, 
and concentrate in the center of your tongue. 

Hoccāram manasü kurvan, and while breathing in and out, you 
must recite “sa” and "ha"-so'ham. So’ham is the mantra for this 
practice, but internally.’ 

Tatah sānte praliyate, then he enters in that supreme peace of 
God consciousness. 

DEVOTEE: What is hoccáram? 

SWAMIJI: Hoccāram means sahoccāram-sa-kārasya, ha-kārasya 
ca uccáram. So'ham. 

ALEXIS: You put bindu and visarga there as well? 

SWAMIJI: So'ham, yes. 

ALEXIS: Like in the first dhāraņā [verse twenty-four]. 

SWAMIJI: Yes, but it is in the mouth; it is not by the nostrils. 

ALEXIS: So this is āņavopāya leading to Simbhava... 

SWAMIJI: No, this is āņavopāya, simple āņavopāya (inferior one), 
and it will carry you to the $ambhava state. 


166. In Kashmir Shaivism “sa” is recited with the outward breath, and 
“ha” with the inward breath. [Editor's note] 
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āsane Sayane sthitvā 

nirüdhüram vibhavayan / 
svadeham, manasi ksine 

ksaņāt ksinasayo bhavet / / 82 // 


Either be seated on some sana or on your bed, $ayane. Asane 
$ayane va, sthitva, either be seated on an Gsana or on a bed. 

Svadeham, nirādhāram vibhāvayan (put a comma after svade- 
ham), svadeham, nirādhāram vibhāvayan, the one who thinks of 
his own body without any support, the body resting on nothing, 
svadeham, nirādhārarm vibhavayan, and then by continuity of this 
contemplation, manasi ksine, when thought-lessness arises, in- 
stantly he enters in the thought-less state of God consciousness 
[ksinasayo. bhavet]). 

This is sāktopāya to sāmbhavopāya. 

ALEXIS: To šāmbhava state or sāmbhavo...? 

SWAMIJI: Sāmbhavopāya, and then its state also. 

ALEXIS: And then its state also. 

SWAMIJI: Yes. 

When thought-lessness arises, he enters in the thought-less state 
of God consciousness. 

Nirādhāram vibhavayan svadeham, you have to throw your body 
as if it is thrown on nothing. There is no support for the body; it is 
just [resting on nothing]. You have to imagine it like that. 

And then, when thought-lessness arises, he enters, in an instant, 
in the thought-less state of God consciousness. 

This is $a btopaya leading to sāmbhavopāya and its state. 
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calésane sthitasyatha 
sanairvā dehacālanāt / 
prašānte münase bhāve 
devi divyaughamapnuyat / / 83 // 


Calāsane sthitasya, the one who is seated on calāsana, that seat 
which is moving. It can be on horseback, or a tonga (but not a mo- 
torcar), or an inferior motorcar (not a well-tuned motorcar). 

ALEXIS: Or on a bumpy road? 

SWAMIJI: Yes. 

JOHN: Scooter? 

SWAMIJI: Scooter, yes. Scooter is calāsana. 

Horseback is the best calāsana, riding on horseback. Like this 
[Swamiji demonstrates], because your body moves like this. 

Calāsane sthitasya, he who is seated on that calüsana, on horse- 
back or a tonga or a scooter, [but] not the best motorcar. 

DEVOTEE: Not a smooth ride. 

SWAMIJI: No [affirmative]. The body must be moving. 

Sanair và deha cālanāt, or if that is not available, if horseback or 
a tonga is not available at that moment, $anair và deha cālanāt, let 
your body be moving; move your body slowly on one side and the 
other side, one side and the other side—like this [Swamiji demon- 
strates]. 

DAN: Swaying. 

SWAMIJI: Sway. 

And then, pra$ünte mānase bhüve, when the state of mind is ap- 
peased, O Devi, divyaugham āpnupyāt, the state of cidakasa is at- 
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tained (divyaugham means the state of cidākāša, the state of ākāša 
of consciousness, cidākāša). 

This is šāktopāya, pure šāktopāya. [There is] no āņavopāya here 
because there is no mantra, nothing. You have to concentrate be- 
tween the two movements. 

On horseback, if your body is moving up and down, you have to 
ignore the up and down-put your mind in between the up and 
down. Or, if you move your body like swaying, then you have to ig- 
nore the right-side movement and the left-side movement, and cen- 
tralize your mind in-between. There you can find your mind in the 
appeased state. 

By that, O Devi, divyaugham āpnuyāt, the state of cid-ākāša is 
attained. 

This is sāktopāya. 
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ākāšam vimalam pa&yan 
kritvā dristim nirantarüm / 
stabdhütma tatksaņūddevi - 
bhairavam vapurapnuyat | / 84 // 


When you see sometimes this Gka$a, sky, vimalam, absolutely 
pure, without any clouds, only blueish, all blueish, kritvā dristim 
nirantarām, then you must put your sight on that ākāša without 
any pause, nirantarām, without any gap, nirantarām dristim 
kritvà. 

And stabdhātmā, sun’ (ātmā here means body; ātmā does not 
mean mind or ego or individual soul; Zima means body here), stab- 
dhātmā, without movement of your body: don't move your body in 
any way. Be stabdhatma, absolutely just like a rock. 

Stabdhātmā tat ksaņūt devi, at that very moment, O Goddess, 
bhairavam vapur āpnuyāt, he attains the svarüpa of Bhairava. 

This is $ambhava, absolutely $ambhavopüya, pure Sümbhav- 
opaya. There is no šāktopāya in this dharana. 

ALEXIS: Because there is no “two?” 

SWAMIJI: There is no "two". It is only ākāša, $ünya. 


167. One of the literal meanings of āima is “sun”. [Editor's note] 
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līnām mūrdhni viyatsarvam 
bhairavatvena bhāvayet / 

tatsarvam bhairavākāra- 
tejastattvam samāvišet / / 85 / / 


Just imagine that the whole ākāša is situated in your brahmas- 
thana, in the skull; this whole āžāša is situated in the skull. Imag- 
ine that your skull is so wide and broad just like the ak@sa, just like 
the sky, without sides, absolutely wide, broad. You have to imagine 
that your skull is as broad as the ākāša, and [that] the ākāša is sit- 
uated in your skull. It is just imagination. 

And bhairavatvena bhāvayet, you should consider that this akasa 
in your skull is full of the Bhairava state, bhairavatvena bhāvayet. 

And tat sarvam, then he enters the svarüpa of prakūša-tejas 
tattvam, bhairavākāra tejas tativam-[that] prakasa which is the 
embodiment of Bhairava. He enters in that prakāša which is the 
embodiment of the Bhairava state. He enters in that. 

It is sāktopāya. It is not sāmbhavopāya, because there are two. 
There is the outside ākāša and the ēkāša in the space of your skull. 

And the space of your skull is expanded to such an extent that it 
becomes one with that outside sky. 

So it is $áktopaya; it can't be $ambhavopaya. 


164 


em SI PSP PPTP PPP TE PTT TE ETK E OAA EEEE S 


| 
] 


Vijiana Bhairava Tantra 


Dharana 61 


fePasaitd Baar 
TASHA: ya: | 
aan died «d 
Hea AAT N cR 


Rificijjfidtam dvaitadayi 
bāhyālokastamah"** punah / 

visvādi bhairavam rūpam - 
Jhūātvānantaprakāšsabhrit / | 86 // 


Kificit jūātart: dvaitadāyī, that which is full of duality 
(dvaitadāyī, which gives the cognition of dualism), after knowing 
that state which gives you the cognition of duality (that is the state 
of wakefulness),.... 

Bāhyālokah; bāhyāloka means svarūpa āloka; bühyüloka does not 
mean the prakāša from outside; bahyaloka means svarūpa āloka. 

DEVOTEE: Internal tejas [light]? 

SWAMIJI: Internal deha [body]. 

ALEXIS: Why does he use the word external? 

SWAMIJI: Bāhya? Because it is bāhya; because the impression is 
bahya. In the dreaming state, the impression comes from bahya. 

It is Gloka. Aloka is the important factor here. Aloka means, 
when that appears to you, when bàhya appears in the dreaming 
state, because you experience that bākya in your aloka, in your own 
prakāša, in your own thought, that is a dream. 

Bahya means the outside world, the loka of the outside world." 
Where is the Gloka of the outside world? 

DEVOTEE: In svapna. 


168. In his commentary, Swamiji included a second reading brahmālokas- 
tatah, as an alternative to bahyalokastamah, which appears in the original 
text. [Editor's note] 

169. Bahydloka means svarūpāloka: svarūpa āloka, bühya üloka. It is not 
Pāņini's grammar that can give a solution to this. 
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SWAMIJI: In svapna. In the dreaming state, you dream only those 
dreams which you have already seen in wakefulness. 

Tamah punah, and then absolute darkness, punah, and then, in 
the end, punah tamah. Tamah means absolute darkness—that is 
dreamless [sleep]. When you don't dream at all, that is dreamless 
susupti. 

Kificit jfidtva dvaitadāyī, this state of Jagrat avasthā [wakeful- 
ness] and bühyaüloko means the state of svapna, the dreaming 
state; tamah punah, and, in the end, the darkness of the dreamless 
state. 

Visvādi bhairavam rüpam, and that will begin from vigva: visva, 
tejas, and prüjfia. Visva will go to wakefulness; taijas will go to the 
dreaming state; and prājīa will go to susupti, the dreamless state. 

In this way, after knowing visva, tejas, and prājūa, visvadi 
bhairavam rupam jñätvā, you must think that vi$va is not separate 


from Bhairava, the world of wakefulness is not separate from your - 


God consciousness; the world of the dreaming state is not separate 
from your God consciousness, Self consciousness; and, in the end, 
that dreamless state is not separated from the Self consciousness. 

After knowing this way, jidiva, ananta prakāša bhrit, he enters 
in the infinite prakāša, infinite prakāša of transcendental universal 
consciousness, ananta prakāša. He enters in the unmīlanā state in 
an instant-unmīlanā.'” 

ALEXIS: But first in nimilana. 

SWAMIJI: First nimilana. 

ALEXIS: At what stage is nimiland here? 

SWAMIJI: Jūātvā. Jüütvü will go in nimīlanā, and ananta 
prakāša bhrit |unmilanàá] is its fruit-he enters in God consciousness 
in wakefulness, in dreaming, and in the dreamless state. 

ALEXIS: What is the nature of this knowing? How does he know 
that? What practice is there here? What sort of practice is this? 
How does he know that waking state, dreaming state, and dream- 
less state are one with Bhairava? 

SWAMIJI: No, it is šūktopūya. 

ALEXIS: Since it is through aham iti parāmaršah? 


170. See footnote 136. 


166 


| 


Vijfiana Bhairava Tantra 


SWAMIJI: Yes, aham iti par@marsanam. 

ALEXIS: Self-awareness. 

SWAMIJI: Aham iti parāmaršaņam karyam.* 

And because it is 2nava. In the beginning it is āņava, because 
there are three states, three different states. Where there are three 
different states concerned, it is āņava. And it will go to šāmbhava 
in the end. 

ALEXIS: He thinks these in succession? 

SWAMIJI: Yes. 

ALEXIS: But, how can he develop that awareness in prüjfia state? 

SWAMIJI: In prajfia, dreamless state? 

ALEXIS: How does he develop that awareness there? 

SWAMIJI: When he enters in the center of the two. 

ALEXIS: Between sleep and .. .? 

SWAMIJI: Sleep and wakefulness, wakefulness and sleep, sleep 
and sound sleep. 

ALEXIS: He is aware of that point. 

SWAMIJI: Yes, he must be aware. 

This is ánava sentenced to the šāmbhava state, simbhavopaya 
and its state, unmīlanā. 

GURTOO: We need the second explanation. Bāhyālokas you have 
already explained but brahmd@lokas you have not explained. 

SWAMIJI: 


hifcitjiatam: dvaitadāyī brahmālokastatah punah / 


That is the internal state of God consciousness, the internal 
world of God consciousness. That is internal. Brahmāloka is the in- 
ternal world of God consciousness. Because when you get entry in 
samüdhi, you have to pass from the limited objective cycle of the 
world and then you have to pass through the brahmēloka. 

ERNIE: Unlimited? 

SWAMIJI: The unlimited cycle of the world, the internal world—by’ 
yoga, in yoga. 


171. He knows the three states of waking, dreaming, and dreamless sleep 


are one with Bhairava, as a result of his direct experience of universal I- 
consciousness (aham iti parāmaršaņam kāryam). [Editor's note] 
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ERNIE: But you don’t stay there? 

SWAMIJI: You have not . . . if you stay there, you are stuck. 

ERNIE: That is the liberation that's limited? 

SWAMIJI: That is not liberation. You will be stuck there. That is 
brahmaloka. 

ERNIE: But then, how can unlimited brahman . . . how could you 
be stuck if you were in unlimited brahman? 

SWAMIJI: So you have to go further; you have to. That is a path- 
way. 

ERNIE: What is further than unlimited? 

SWAMIJI: Visvadi bhairavam rūpam: from vi$va [wakefulness], 
taijas [dreaming], and prājīta [dreamless sleep], this is the Bhaira- 
va state; this is all Bhairava state. 

It is kiñcit jūtam dvaitadāyī . . . vi$va; and then there is prajria; 
and then there is taijas. Taijas is brahmāloka; taijas is brahmalo- 
ha. 

But you have to go further ahead. 

ERNIE: No, but you are saying that you go through limited world, 
internal. 

SWAMIJI: Internal. 

ERNIE: Then you go through unlimited... 

SWAMIJI: ... state of God consciousness. 

ERNIE: How could you get stuck in unlimited state of God con- 
sciousness? 

SWAMIJI: No, I didn't say that. I said you are stuck in the limited 
state of God consciousness—that is brahma, brahmaloka. 

ERNIE: And then you go to... unlimited. 

SWAMIJI: That unlimited Bhairava state. 

GURTOO: Bhairava state is beyond brahmāloka. 

SWAMIJI: Beyond brahmd@loka. 
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Dhāraņā 62 
M Z os. at 
POI FRA | 


An 


dat Waa SY 
Ad wala ll celi 


evameva durnisayam 
krisnapaksagame ciram / 

taimiram bhavayan riipam 
bhairavam rüpamesyati / | 87 // 


Sometimes you see there is durniéa. Dūrnišā means that night 
when it is raining tremendously. 

And that night must not be with the moon. Krisna paksagame, it 
must be a dark night without a moon, without moonlight, because 
there is some impression of moonlight also in those clouds when 
there is a moon on that rainy night. When there is no moon, then it 
is absolutely dark. 

Evameva, in this way, durnišāyām, on a rainy night, krisna 
paksügame, and in krisna paksa (krisna paksa means the dark fort- 
night), ciram taimiram bhüvayan rüpam, and this rain must con- 
tinue for hours, and—what you have to do?—you open your eyes in 
that darkness. Put off all your lights in the room, open the windows, 
and see outside with the eyes wide open. 

Tamiram'” bhüvayan rüpam, then you must think that this 
whole atmosphere is full of the taimira riipa of Bhairava; it is all 
Bhairava dancing outside. 

Bhairavam vapur āpnuyāt, one enters in the state of Bhairava; 
he becomes one with Bhairava. . 

ALEXIS: Is it necessary that there should be rain? 

SWAMIJI: There should be rain because the continuity of that 
sound of rain, rainfall, will carry you there swiftly.“ When there is 


172. Taimiram, full of darkness. 
173. There must not be lightning [and also] not thunder; only rainfall, 
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no rainfall, then there will be other sounds also to interfere with 
your meditation, your contemplation. Your meditation will be car- 
ried by the continuous sound of that rainfall. 

This is šāktopāya.'”* This is not sāmbhavopāya. 

ALEXIS: If a yogi was to meditate solely upon absolute blackness 
in his room, if he were to go to Sonamarg,"? somewhere high . . . ? 

SWAMIJI: That is also. That can be. 

ALEXIS: But if there is no impression, just darkness, is that of 
Sambhavopüya? If there is just void, just darkness, and there is no 
sound, there is nothing, and he is just aware of that voidness? 

SWAMIJI: Then you will be situated in $2mbhavopaya. 

ALEXIS: It's because of rain and that sound? 

SWAMIJI: Yes, because you have to take the support of that 
sound. There you are taking the support of sound. Sambhavopüya is 
soundless. R 

ALEXIS: No support? 

SWAMIJI: No, there is no support. 


tremendous rainfall, and a dark night. 
174. Because of the rainfall and because of seeing the outside. 
175. Sonamarg is a mountainous area in Kashmir. [Editor's note] 
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Dhāraņā 63 
waa fetten 
aa PMMA: | 
Fars Ad KY 
WGA HAA AIL th ec t 


evameva nimīlyādau 
netre, krisnabhamagratah / 
prasārya bhairavam rūpar 
bhāvayamstanmayo bhavet / / 88 | / 


Evameva, in this way, nimilyadau netre, ādau netre nimilya, first 
close your eyes (don’t close by pressing your eyelids; close calmly 
without pressing your eyelids), agratah krisnabham dhyātvā"" 
* (dhyātvā is to be put; it is understood there), agratah, at first you 
must think that tamo rūpam bhairavam dhyātvā. (krisnabham 
means tamo rupam bhairavam, krisnabham bhairava), [it is] full of 
darkness-dark Bhairava! 

After closing your eyes, you see nothing but darkness. If you 
press your eyelids with pressure, then you will see some white spots 
also in that darkness-that you should avoid. Don't press your eye- 
lids at that moment. Only close your eyelids peacefully, calmly. . 

Then for a considerable period, you have to meditate on that 
darkness and feel that this is the state of Bhairava; this darkness is 
Bhairava, the vacuum of Bhairava. 

Then prasürya, then you should abruptly open your eyes and, if 
you don't see anything before you, then your meditation is success- 
ful. If you see again these spots and things in that room, or in front 
of you, then your meditation is not complete. Then you have to close 
your eyes again and meditate on that Bhairava state of darkness. If 
that darkness persists after opening your eyes,.then this meditation 
is complete. Otherwise, it is not complete; you must think that this 
meditation has not proved successful. 


176. At first you must dhyatva, meditate, on that darkness. [Editor's note] 
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Bhairavam rūpam bha@vayam, and, after opening your eyes, when 
you see nothing in front of you, you continue this meditation there 
also, that, “This is Bhairava.” Outside also is Bhairava, not only in- 
side when your eyes were closed. Outside also is Bhairava, the state 
of Bhairava. 

ALEXIS: But the yogi is not seeing a particular pot, or... ? 

SWAMIJI: If he sees particular pots, finished, this is an incom- 
plete dhāraņā; this process is incomplete [and] you have to repeat it 
again and again. You have to repeat it again and again so that that 
contemplation of that darkness prevails for some period. 

ALEXIS: But if he has the idea, “Now I shall open my eyes,” surely 
that will break his meditation. Would that not break his medita- 
tion? ` 

SWAMIJI: It won't break his meditation, but he must see, he has 
to perceive, that outside also there is nothing but darkness. 

ALEXIS: Nothing but darkness? 

SWAMIJI: Darkness, dark vacuum, nothing. 

This is [from] the intensity of bhavana'" inside, when your eyes 
were closed. When it prevails for some period, that darkness, open 
your eyes at once and see outside also there must be darkness. If 
darkness prevails outside also, then you are Bhairava, you have en- 
tered in the state of Bhairava. 

ALEXIS: This meditation should not be performed in darkness, 
because otherwise . .? 

SWAMIJI: No, not darkness. 

ALEXIS: But when there is light, when you close your eyes, you 
don't perceive. 

SWAMIJI: Light must not be [bright]. It must not be daylight. The 
light must be very dim, dim light, because you have to meditate in 
dim light [for] this practice, in your room. 

Bhüvayans tanmayo bhavet, [he] becomes one with that Bhairava 
state of darkness. 

This is sāktopāya. 


177. Bhāvanā: meditation, contemplation. 
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Dhāraņā 64 
ga geli qeu 
Aaa fI: | 
yeaa aped 
AAT WTA eS Ui 


yasya kasyendriyasyūpi 
vyāghūtācca nirodhatah | 

pravistasyüdvaye šūnye 
tatraivātmā prakāšate / | 89 | /. 


Yasya kasyendriyasyāpi vyāghātāt, any organ in your body, if it is 
struck against some object (when your eye, or your nose, or your 
ear, or your mouth, or your body? is struck against some other ob- 
ject), or nirodhatah, or give vyaghata by your own self, strike it 
with some [object], or if that strike happens incidentally; or you 
make it happen by striking with some object, pravistasyādvaye 
$ünye, he enters in that void of oneness where his reality of Self is 
revealed. f 

Here you have to note that you have to meditate on the very 
starting sensation"? of that strike. When you enter in that, and con- 
template on that, you enter in that supreme state of voidness. 

This is šāktopāya. 


178. Any limb or any organ of your body also. 
179. Alocana. 
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Dhàrana 65 


afer niei a 

STAR Ata HETA | 
Saha aft wen 

RAT: TAT Wott 


abindumavisargam ca 
aküram japato mahan / 
udeti devi sahasā 
Jūānaughah parame$varah // 90 // 


This is šāktopāya with Gnava’s touch in the beginning. 

Abindum avisargam ca akaram japaio mahā, just take “ah”, the 
letter “ah”, or the letter “am” in any mantra (in some mantras, the 
letter “ah” is recited; in some mantras, the letter “am” is recited), 
[but] don't recite there the letter “rm” or the letter “h”. Without vis- 
arga, recite this without visarga [“h”], and recite this without “m”. 

So it will be a carrier to cakita mudra, carrier towards cakita mu- 
dra. 

ALEXIS: Bhairavi mudrā? 

SWAMIJI: It is not Bhairavi mudra exactly. Bhairavi mudrà is 
when all your organs are wide open. [Here,] it is only with the 
mouth, the recitation of “a”. You have to recite “a” without visarga 
and without m-kāra. 

ALEXIS: Internal recitation? 

SWAMIJI: No, outside. 

It is not “a-a-a”, it is not long “a”; it is “am” and “ah”. 

So it is only cakita mudrā, the astonishing pose, astonishing pose 
when you open your mouth. This is part of cakita mudrā. 

_ALEXIS: This is how cakita mudra is created? 

SWAMIJI: Yes, cakita mudrà is created. 

If it does not happen... when there is nothing so much amusing 
to you, cakita mudrā won't take place. 
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But you must give rise to cakita mudrā by this. When you open 
your mouth, just open your mouth, that is all—that is “a”. Open your 
mouth abruptly; don’t recite anything. Because it is only “a”; it can’t 
be recited because it is without *m” and without visarga [“h”], 
abindum avisargam ca akāram japatah. 

Sahasa, O Devi, sahasā, in an instant, mahān jfüüna-ughah 
paramesvarah udeti, the supreme Paramešvara rises, who is flood- 
ed with knowledge, jidnaughah. Jūūnaughah means who is flooded 
with knowledge of God consciousness. 

Firstly, there is ànava's touch, but in the end it is šāktopāya, 
pure $üktopüya. 

ALEXIS: Cakita mudrā is normally in sāktopāya? 

SWAMIJI: Yes, it is sāktopāya. 

And that cakita mudrü, one cakita mudrā, is in $àmbhavopaya. 

ALEXIS: Which one is that? 

SWAMIJI: Automatic, automatic cakita mudrā. 

ALEXIS: Same as Bhairavi mudra? 

SWAMIJI: Yes, the same as Bhairavi mudrā. 

When you are astonished, when you become astonished by seeing 
something new, [and] you enter in cakita mudrü, that is $ümb- 
havopüya. When you give rise to cakita mudrā, you are in sāk- 
topāya. That cakita mudra [here] belongs to saktopéya, and that au- 
tomatic cakita mudrü belongs to sambhavopaya.” 

ALEXIS: And this is that... ? 

SWAMIJI: This [dharana] is sāktopāya, with Gnava’s touch in the 
beginning. 

ALEXIS: If yogi beholds some beautiful thing, .. . 

SWAMIJI: Yes. 

ALEXIS: .. . can he not go into the state of cakita mudrü in $ük- 
topāya there? 

SWAMIJI: Not beautiful; when it is hideous. When you see some 
hideous thing, then you will go to cakita mudrà. 

ALEXIS: Hideous? 

SWAMIJI: Hideous, furious, terrifying thing. When you see some 
terrifying figure, then you will enter in cakita mudra. Cakita mu- 
drā will be produced in šāmbhavopāya. 


180. See also commentary on verse 77. 
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ALEXIS: It must not be real fear? If there is real fear, then he is 
finished. It must be just that flavor of surprise? 

'"SWAMIJE No, real fear. 

ALEXIS: But if he is really afraid, then he is in vikalpa? 

SWAMIJI: No, real fear. For'instance, when he sees a lion in front 
of him, he will go into cakita mudrā. When he goes into cakita mu- 
dra, the lion will not touch him at all-he is Bhairava. 


176 


Vijūāna Bhairava Tantra 
Dharand 66 
quie ufquc 
Ranai fala gs | 
Perera faa 
CAAA ATA, Se UI 


varnasya savisargasya 

visargantam cittim kuru / 
nirüdhürena cittena 

sprisedbrahma sanātanam / / 91 | / 


Varņasya savisargasya, take any letter which has got visarga in 
the end; for instance, kah, khah, pah, cah, which have got two 
bindus in the end." Any letter, take any letter. Recite this, recite 
this only once. For instance, kah: you have not to think of “ka”, you 
have to think of that ending visarga “h”. That “ah” is not real be- 
cause “ah” is only when “a” is with this [“h”]. 

You have to do varnasya savisargasya, take any savisarga varna 
which has got visarga in the end [and] visargüntam cittin kuru, 
just put consciousness in visarga, not [in] that varna [letter].'*” 


181. In Devanügri the visarga “h” is shown as two dots or two bindus [:]. 
182. Swamiji gives another example by knocking on the desk saying, "This 
sound will carry you to šāmbhavopāya, the end of this sound. You can’t re- 
cite it. Can you recite it? Can you recite the sound of this string instru- 
ment? Can you recite the sound of the birds? No, no, you can't recite it. 
When that varna is recited, it can’t carry you to the šāmbhava state. Only 
that sound will carry you to $ūmbhavopāya which is not recitable. When it 
is an automatic sound (again knocking on the desk), this sound will carry 
you to $zmbhavopüya. (On the other hand,] ‘ori’, this sound, the end of this — 
sound, will carry you to šāktopāya. ‘Om namah $ivüya', this sound too will 
carry you to šāktopāya. So this 'orh nama sivāya' is inferior to this (again 
Swamiji knocks on the table) from the Shaiva point of view.”—Vijfiana 
Bhairava, translation and commentary by Swami Lakshmanjoo, original 
audio recording, Universal Shaiva Fellowship archives. 
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Nirüdhürena cittena, the mind will become nirüdhüra, the mind 
will have no place to sit. 

Because “ah” has got a place... as long as “ah” is concerned and 
as long as “kah” is concerned, there is a place for the mind to get es- 
tablished, but where will that [mind get established in] visarga; the 
mind has no place to exist. 

So nirādhāra, the mind becomes nirādhāra, without any estab- 
lishment. It is not established. The mind becomes without being es- 
tablished anywhere. 

JOHN: Visarga is like soundless letter? 

SWAMIJI: No, it is something, it.is something. It can be found in 
consciousness. It cannot be recited. In consciousness, you can expe- 
rience it, what is “hk” not “a”. Just recite it! You cannot recite it! Can 
you recite it? You cannot recite visarga only; pure visarga you can- 
not recite. Visarga you can recite only when there is upadhi, when 
there is something attached with it: “ka” or “a” or “ca”—chah, khah. 


Just recite visarga. 

DENISE: “ah.” [Laughter] 

SWAMIJI: “h”, not “a”. 

JAGDISH: “a” is there? 

SWAMIJI: It must be only [“h”]. 

It is supposed to be kāma tattva.'? 

GEORGE: Because you can't recite anything without “a”. 
SWAMIJI: No [affirmative]. 


183. Kāma tattva is described in the end of the third @hnika of Tantrüloka: 
*,..in Kulaguhvara Tantra this visarga [“h”] is nominated as kama tattva, 
the essence of kāma. Küma means iccha, will; [kama] tattva means the 
essence of will. The essence of will is without producing it, when will is not 
produced. When will is produced, that is desire. When will rises, that is 
kama, that is will [iccha]."—Tantraloka 3:146, translation and commentary 
by Swami Lakshmanjoo, original audio recording, Universal Shaiva Fellow- 
ship archives. 


178 


Vijūāna Bhairava Tantra 


It comes out there at the time of sexual intercourse, that “k”, vis- 
arga, only visarga, suddha visarga™ [pure visarga], but nobody can 
catch it, nobody can catch it; all are duffers there. 

Niradharena cittena, you should keep your mind nirādhāra, 
without support; then you will enter in the supreme brakma.!** 

This is sāmbhavopāya. 


184. “And when you hear that sound [of visarga] from your beloved, at 
that moment, if you are a yogi, tatra cittarh samüdhüya, when you put your 
mind fully aware on that sound, vašayet yugapat jagat (Abhinavagupta has _ 
put only jagat), . . . the whole universe will be under your control, if you 
produce and maintain that awareness on that sound at that moment."— 
Tantrüloka 3:147, translation and commentary by Swami Lakshmanjoo, 
original audio recording, Universal Shaiva Fellowship archives. 

185. By keeping this support-less mind, one enters in that sanātana brah- 
ma, sanātana state, the eternal state of God consciousness. 


179 


Swami Lakshmanjoo 
Dhāraņā 67 


ayaa aca 


vafe Aragan] 
Ruaa Para: aria: 
SY qaa usa 


vyomākāram svamatmanam 
dhyāyeddigbhiranāvritam / 
nirāšrayā citih saktih 
svarūpam darsayettada / / 92 | / 


Svamatmünam (here ātmānam does not mean your individual 
soul; ātmānam means your body), just imagine that your body is 
only vacuum, it is nothing, vyomākāram svamātmānam. Svamāt- 
münam svam $ariram, vyomüküram, vyomākārībhūtam, vy- 
omākāra rūpam, dhyüyet, you must think, you must imagine, that 
your body is vyomākāra (vyomākāra means absolutely void). 

Digbhir anāvritam, there are no sides even: not east, west, north, 
and south. Your body is absolutely void, without the sensation of 
sides. There are no sides at all That is digbhir anāvritam; 
anāvritam, not supported by dik (dik means sides). 

And this way, when your energy of God consciousness becomes 
nirü$raya (nirü$raya means without any support), when your God 
consciousness is supportless, it remains supportless, that God con- 
sciousness reveals to you her real nature, svarūpam daršayet tada. 

This is sāktopāya. This can't be āņavopāya because you have to 
concentrate on your body, that your body is only void, nothing else. 
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Dhāraņā 68 
Fees fafiraral 
AMAA dd: | 
daa Jaai qut 
Wie fries vifa: usa 


kificidangarn vibhidyadau 
tīksņasūcyādinā tatah / 

tatraiva cetanām yuktvā 
bhairave nirmalā gatih / / 93 // 


Kificid angam vibhidyadau: Gdau, at first, tiksna sūcyādinā, 
there must be a needle which is very sharp, with some sharp nee- 
dle, kificid argam, let some limb of your body be stuck with a sharp 
needle. Tiksna sūcyādinā, just give it a prick. 

By giving it a prick, it is anavopaya. And when you concentrate 
on that pain of that prick, that is the $ambhava state. That will 
lead you to simbhava because there is only pain, there is no body 
consciousness; body consciousness is over: 

With some sharp needle, tiksna sūcyādinā (tiksna means sharp, 
sücyüdinü means needle), with some sharp needle, adau, at first, 
you should vibhidaya, pierce, kificid arigam, some part of your body. 
Tatah, and afterwards, tatraiva cetanām yuktvā, adjust your con- 
sciousness in that pain. Bhairave nirmala gatih, you will enter in 
that Bhairava state without any interruption, nirmalā gatih. 

This is sāmbhava with slight touches of anava. 
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Dhāraņā 69 
Raa: paa 
o RANAR | 
faces 
Rade Raat Fa ll gg 


cittüdyantahkritirnasti 
mamāntarbhāvayediti / 

vikalpānāmabhāvena 
vikalpairujjhito bhavet / / 94 |/ 


Just imagine that the three internal organs—mind, intellect, and 
ego~are not existing in me. When you contemplate in this way, then 
after[wards] the functioning of these three internal organs ceases to 
be, the function ceases for good—the mind does not work, the intel- 
lect does not work, and so the ego does not work. 

Just put your imagination' and then contemplate on this imagi- 
nation; then they won't function. The functioning of these three in- 
ternal organs will cease, and then you achieve the thought-less 
state of $ambhava. 

This is $aktopaya. 


186. [Who is imagining here?] “Super-mind” is imagining. There is some- 
thing more than mind in your body! 
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maya vimohini nama 
kalāyāh kalanam sthitam / 
ityadidharmam tattvānām 
kalayanna'? prithagbhavet / | 95 || 


Kalayan, when you imagine and think that the functioning of 
müyü is to put you in illusion; and the functioning of those five cov- 
erings (kalāyāh, five-fold coverings) is also functioning in its own 
way-l have nothing to do with that; I have no concern with these 
six elements; maya has nothing to do with me; and those five cover- 
ings, kalā, vidyā, raga, kala, and niyati,** they also have nothing to 
do with me; I am separate from these; ityādi dharmam tattvānām, 
this is their own work; let them function in their own way, what 
have I to do? I have nothing to do with them; I am absolutely sepa- 
rated from these six elements-when you think this way, na, that 
südhaka (nā means individual being) prithag bhavet, becomes abso- 
lutely void of all these worldly aspects. 

So he is liberated from māyā, he is liberated from kala, he is lib- 
erated from vidya, he is liberated from raga, and he is liberated: 
from all these limited aspects of maya. 

This is sāktopāya also. 


187. Swamiji corrected kalayana to read kalayanna. 
188. See footnote 7. 
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Jhagiticchim samutpannām- 
avalokya šamam nayet / 

yata eva samudbhūtā 
tatastatraiva liyate / | 96 // 


When any desire comes in your mind, let it come, let it flow out. 
As soon as this desire flows out, put an end to it at once; don't let it 
function at all. As soon as it begins to function, let this functioning 
be seized by your force of concentration, awareness. And then, 
wherefrom this desire had risen, it is dissolved in that point again, 
and then you enter in that desirelessness. 

DEVOTEE: Is that desire to be resisted, sir? 

SWAMIJI: Not resisted, abolished, because it is that point of be- 
ginning. It must flow out. That energy, when it flows out, at the 
point when it flows out-it has not flown-it begins to flow and then 
stop it, at that very moment. 

This is $a mbhavopüya. This is not saktop@ya. This is $ümb- 
havopüya because, at that very first start of desire, you enter in the 
desireless state, thought-less state of God consciousness. 

ALEXIS: This is why it is called "iechopaya." 

SWAMIJI: Iechopāya, it is Simbhavopaya. 
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Dhāraņā 72 
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yada mameccha notpannā 
jūānam và, kastadāsmi vai / 
tattvato' ham tatha bhutas- 
tallīnastanmanā bhavet | | 97.// 


In fact, I have no desire and I have no cognition of any object. 

When desire and cognition cease to be, cease to function, then 
where is that individual being also? The individual being also ceas- 
es to function as an individual being. Individual being is limited I- 
consciousness. 

In fact, I am like that: I am neither the individual being, nor the 
individual state of cognition, nor the individual state of desire; lam 
without desire, and without cognition, and without the individual 
state; I am deprived . .. I am separated from these three states. 

Although it seems that I am one with these three—I have got de- 
sire, I have got knowledge, and I have got a limited soul-but you 
must imagine that the limited soul is not existing, and its desire 
and its cognition are not existing. In fact, my formation of con- 
sciousness is like that. 

Tat linas tan manü bhavet, when one sentences his mind this 
way, his individual consciousness is absorbed in God consciousness, 
and he enters in that. 

DEVOTEE: What is this tatha@ bhūtah? 

SWAMIJI: Tattvato ham tathābhūtah: tathābhūtah means with: 
out these three states—without desire, without knowledge, and 
without individuality; individuality is finished, desire is finished, 
and knowledge is finished. 
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And, by meditating in this way, one enters in the state of God 
consciousness. 

DEVOTEE: There are only two, yada@m—iccha and jriinam. Where 
is the third? 

SWAMIJI: Tadā asmi. Asmi kah. Tadā asmi kah. Then where is 
asmi, where is I-consciousness, where is that individual “I”? Indi- 
vidual “I” also expires in nothingness. Asmi means here "I", I-con- 
Sciousness. 

This is šāktopāya. 
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Dharana 73 
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icchayamathava jiiāne 
Jāte cittam nivešayet / 
ātmabuddhyānanyacetās- 
tatastativarthadarsanam // 98 || 


Concentrate your mind on your will when it is about to flow out; 
not when it has flown out, when it is about to flow, icchayüm. 

Or, concentrate your mind on your knowledge when it is about to 
flow out. When it has flown out then nothing will come, nothing will 
happen, you won't achieve anything. Just at that very point when it 
flows out, put your awareness there, let your awareness be fixed 
there. 

When your awareness is fixed on that very first start of desire 
and knowledge, by your own thought-less intellectual awareness, 
āima buddhya Gnanya ceta, then the essence of truth is revealed, 
tatas tattvāriha daršanam (tattvārtha means truth), the essence of 
truth is darsanam, revealed. 

This is šāktopāya with touches of $ambhava. 

ALEXIS: Where is the touch of sāmbhava? 

SWAMIJI: Sāmbhava—at the] first start. When you fix your 
awareness at the first start, when desire is about to flow out, it has 
not flown out, it is [about] to flow out-that is sambhava, that is 
šāmbhavopāya. When knowledge is [about] to flow out, then it is - 
sambhavopaya. 

ALEXIS: When knowledge is to flow out? 

SWAMIJI: Is to flow out. When it has flown out, then not. 

ALEXIS: So this is an alternative. These are two meditations 
here-either on icchà or on Jfiána? 
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SWAMIJI: Yes, or it is only one. 

ALEXIS: Is this two dh@rands? 

SWAMIJI: No, it is only one. 

ALEXIS: But how do you move from meditation on ryan in 
icchü and then on to jñäna? 

SWAMIJI: No, you can do only on one, one energy at a time—either 
on desire [icchā], the start of desire, or the start of knowledge 
ñana]. 

ALEXIS: But how are they one dhāranā if they come into different 
upāyas? 

SWAMIJI: It is one dhāraņā. This is one dharana. This is not to 
be done successively. Either put awareness on icchü, or put aware- 
ness on jfidna, at its first start [prathamabhasa]. 
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nirnimittam bhavejjfianam 
nirādhāram bhramātmakam / 

tattvatah kasyacinnaitad- 
evambhāvī sivah priye / | 99 // 


Itis the next process. 

This objective cognition, jiiānam (jfianam means objective cogni- 
tion), this field of objective cognition, has no cause to rise. 

How it arises? It is a wonder! This field of objective cognition is 
nirādhāram, baseless. It has no support. It is without support. So 
how it rises? It is a wonder! 

Hence, it is bhramatmakam. You feel the rise of this cognition, 
but objective cognition does not rise at all. 

This objective . . . the field of objective cognition is rising in you 
(in the daily routine of your life, objective cognition rises in you al- 
ways) but, in fact, it does not rise at all, because it is nirnimittam, it 
has no cause to rise. How it rises? It has no support. 

If it is there, so it is illusion, bhramatmakam. It is only illusion. 
The rise of cognition of the objective field is illusion. It is an illusive 
perception if this perception is not real perception. This is what he 
says in this process.” 


189. [How does it arise?] You have put this illusive I-ness on this objective 
consciousness. From your birth to innumerable births you have created this 
perception of objectivity. Objective perception is not at all established 
there. I-consciousness is to be taken in God consciousness, and God con- 
Sciousness will be diluted and merged in universal I-consciousness. There 
you are at home. 
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In fact, kasyacit na etat, in fact, for those who are not realized 
souls and for those who are realized souls, for both these classes, 
this objective consciousness, the question of objective consciousness, 
does not arise. 

GANJOO: For both of them? 

SWAMIJI: For both of them. 

GANJOO: In reality? 

SWAMIJI: In reality, in fact. 

Evambhüvi, in this way, when you contemplate and put your 
awareness like that, you become one with Siva, one with that uni- 
versal God consciousness, I-consciousness. 

This is $aktopaya. This can't be simbhavopéya. 
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ciddharmā sarvadehesu 
viseso nāsti kutracit / 

ātašca tanmayam sarvam 
bhüvayanbhavajijjanah // 100 // 


Sarva dehesu, in all the bodies—of an insect, a tiny, feeble insect, 
and in the body of Brahma; in the body of an insect, kita, and in the 
body of Brahma; from an insect to Brahma-in all the bodies, the 
state of consciousness is the same, without any difference. 

Viseso nüsti kutracit, there is no difference in caitanya, conscious- 
ness, in that small, that tiny ant, or germ, or worm, or in the body 
of Brahma, or in the body of the sun. 

So, this way, when any sādhaka puts awareness that cetanā is 
the same in each and every object, he conquers the duality of the 
objective world; he rises from duality to the monistic state of God 
consciousness. 

This is also sāktopāya. 
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Dhāraņā 76 
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kāmakrodhalobhamoha- 
madamātsaryagocare / 

buddhim nistimitām kritvā 
tattativamavisisyate / | 101 // 


When the fire of sex rises in you and the fire of wrath rises in 
you, when the fire of kāma’™” rises in you, and the fire of wrath, 
krodha, and fire of lobha (lobha is . 

DEVOTEE: Greed. 

SWAMIJI: Yes. 

- greed), and the fire of confusion, when you are confused, abso- 
lutely confused, totally confused, and when you are absolutely in- 
toxicated, mada, and when your -body is full of hatred towards the 
person who is sitting before you, mātsarya gocare-do you know 
what to do there?—buddhim nistimitām kritvā, put the awareness of 
your intellect the same in all these, buddhirh nistimitam kritvā, the 
same and without any interruption of agitation. Don't let your mind 
be agitated by these, buddhim nistimitām kritvū (nistimitām means 
motionless, without agitation); your mind must remain in an unagi- 
tated state. 

ALEXIS: Within excitement? 

SWAMIJI: The rise of excitement, not in excitement. When the ex- 
citement is [about] to rise, at the point of rising. When krodha is 
just [about] to start, [when] the fire of krodha is [about] to rise. 
When it has risen, then he is lost; then he is lost and he can't con- 


190. Swamiji is using kāma here in the sense of Rama tattva, or the rise of 
the sexual impulse (see verse 91, footnote 183). [Editor's note] 
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trol his mind, he can't control his intellect, he can't control his ego. 
He is finished. He has ruined his, all the states of these, internal or- 
gans. (These are internal organs: mind, intellect and ego; these are 
also organs; ego is also an organ.) 

It is why saints are broad-minded just like the sky, saints are 
broad-minded just like the ocean. Big tides do not agitate them. Big 
tides of the ocean do not agitate them. Big flows of these-wrath, 
kāma, lobha, moha [illusion]-do not agitate them. They are the 
same; they remain the same. 


kama krodha lobha moha 
mada mātsarya gocare / 
buddhim nistimitām kritvā 


When he puts his unagitated consciousness on the point of [the 
rising of] these states, that supreme Lord is revealed. Tat tattvam 
avašisyate, that supreme Lord is revealed to him. 

This is sāmbhavopāya. This can't be šāktopāya, because it is just 
at the rise of krodha, the rise. 

ALEXIS: There is no thought here. 

SWAMIJI: There is no thought. 

ALEXIS: Only awareness. 

SWAMIJI: This is the thought-less field. 

ALEXIS: Only awareness? 

SWAMIJI: Only awareness; so it is sāmbhava. 
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indrajalamayam visvam 
nyastam'?! vā citrakarmavat / 
bhramadvé dhyāyatah sarvarh 


pašyatašca sukhodgamah / / 102 | / 


This whole universe is a world of magic. This is a magician's 
world; this is not the real world. Indrajala mayam vi$vam, just 
imagine that this whole universe is only magic, a magic trick. It has 
no substance in it, no substance of its own, except God conscious- 
ness. This vi$va [universe] is only just a magician's trick. 

Do you know who is the great magician? The Lord himself is the 
great magician. He has put this trick, and placed this trick before 
us, and we are differentiated in [this universe], although we are un- 
differentiated. It seems that we are differentiated from each other. 

DEVOTEE: Although undifferentiated. 

SWAMIJI: Although we are undifferentiated. In fact, we are undif- 
ferentiated. 

ALEXIS: But also, in fact, we are differentiated because it's his 
Self-expression. 

SWAMIJI: We are expanded; we are not differentiated.’ This is 
only the expansion of one's Self; this is not the differentiatedness of 
one's Self. 


191. Swamiji corrected vyastari to read nyastam. 

192. Appearance in expansion, not differentiatedness. This is Shaivism. 
This whole universe is the vik@sa, expansion, of your own Self. This is not 
māyā; this is not illusion. This is only the expansion of your own nature. 
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So this expansion, if you perceive [it] as differentiated, in a differ- 
entiated formation, that is indrajāla, that is only the trick played 
by Lord Siva to get you confused. You are confused. You don’t know 
what to do there. You think that he is your enemy, he is your friend, 
she is your daughter, he is your son, he is your ... , and you are lost 
in that magician's trick. 

Or, imagine that this is only a painting in one's own Self, this 
whole universe is only a painting of one's own Self, nyastarn và cit- 
rakarmavat. Nyastam, it is a very well-drawn painting. 

Brahmat và dhyāyatah sarvam, or just imagine that this whole 
universe is not stationary, it is moving. It is moving from one point 
to another point, from one point to another point. It is moving, 
bhramat. Bhramat means, it is moving. It is in its move. It is not 
destroyed. 

When one is dead, don't say that he is destroyed. He has moved 
from one point to another point. When one is young-a boy, a child- 
and he becomes young, he moves from childhood to youth, from 
youth to old age, from old age to death, from death to the next birth. 
Jt is movement. So it is only a movie, a great movie, movie picture. 

When one perceives and contemplates this way, then the state of 
real bliss takes place, dhyāyatah pašyatašca sukhodgamah, the rise 
of bliss takes place. 

This is sāktopāya.'* 

DEVOTEE: Is this perceived by mind or by “I”? 

SWAMIJI: You mean perceiver, who is the perceiver? The perceiv- 
er is thought not mind. Perceiving is the functioning of the mind, 
but the perceiver is thought. Mind is that individual being who has 
got differentiated perception. 


193. First dhyana and then süksütküra-because there are two states, it is 
why it is Saktopaya. If it was only dhyana and sukhodgamah, then it would 
be $ámbhavopüya. [It is šāktopāya] because it is first dhyana, you have just 
to contemplate on it and then perceive it in your perception; and then that 
real state of bliss will rise [saksatkara]. 


195 


Swami Lakshmanjoo 


Thought is the desireless state of that mind. Thought is just near- 
ing that ātmā, the state of ātmā. That is the difference between 
thought and mind. Thought is nirvikalpa; mind is savikalpa.'** 


| 
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194. Vritti parāmarša is mind and šakti parāmarša is thought. Vritti 
parāmarša goes when your parāmarša is developed in full awareness; then 
it takes the formation of Sakti parāmarša. When that awareness is trodden 
down, then it takes the formation of vritti parāmarša, and you are in mind; 
you are roaming in mind then. Otherwise, you are shining in thought, not 
roaming in thought. You are shining in thought; [or] you are roaming in 
mind or wandering in mind. [Parāmarša literally means awareness of I- 
ness, or Self-awareness.] 


196 


Vijūāna Bhairava Tantra 
Dharana 78 
atri fafang:a 
a gA a Rana | 
Āā grgai md | 
fe ava 1 2o 1 


na cittarh niksipedduhkhe 

na sukhe và pariksipet / 
bhairavi jiāyatām madhye 

kim tattvamavasisyate / / 103 // 


Bhairavi, O Parvati, don’t put your mind or awareness in pain or 
in pleasure. Na cittam niksiped duhkhe, don't put your mind in 
dukha, in pain. Na sukhe vā pariksipet, don't put your mind in 
sukha, in pleasure. 

Then where to put it? We have to put our mind somewhere. 

Jūāyatām madhye, you know that the mind must be put in-be- 
tween these two, where there is the center of pain and pleasure. 
Where the pain is risen and pleasure has ended, when pleasure has 
risen and pain has ended, there you must put your mind, there you 
must put your awareness. Then you will see what reality of truth 
will be revealed to you. Bhairavi jfüayatür. madhye kim tattvam 
avašisyate. 

First do practice between pain and pleasure. Then, if you are not 
successful, do it again, do it again, do it again-one hundred times, 
one thousand times, in two lives, in four lives, in ten lives, in innu- 
merable lives. DO IT! But do it now, begin it from now. 

«This is $aktopaya. 
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vihüya nijadehastham 
sarvatrasmiti bhavayan / 
dridhena manasā dristyā 
nānyeksiņyā sukhi bhavet / / 104 | / 


Take away the I-consciousness of the body, vihüya nija deha 
astham (āsthām means. I-consciousness of nija deha, of your own 
body), take away the I-consciousness of the body and perceive, bha- 
vayan, and perceive dridhena mandsā, with a firm mind, and 
nānyeksiņyā dristyā, and one-pointed knowledge, perceive with a 
firm mind and one-pointed knowledge, that, *I am everywhere, sar- 
vatrasmi. I am not only in my body." 

Take away the I-consciousness of your body, by imagination. It is 
just to imagine that the I-consciousness of your body is taken away 
from your body. Take away the I-consciousness from your body, that 
“T am this body." 

Sarvatrāsmi iti bhāvayan, and then perceive that, “I am every- 
where, and in each and every body I am existing." 

And, by this one-pointed knowledge of a firm mind, one becomes 
blissful.” 

It is $&ktopūya. 


195. Blissful with sat, cit, and ananda from the Vedanta point of view, and 
filled with su@tantrya $akti from the Shaiva point of view. 
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Dharana 80 


sera] wa fara 
Presta a HATRR | 
aa adsīd Sta 
WIAA GAT: eeu 


ghatādau yacca vijfiánam- 
iechādyam vā mamāntare / 

naiva sarvagatam jātam — 
bhavayanniti sarvagah / / 105 // 


Ghatādau yacca vijianam iechidyam và mamāntare. “This is a 
pot; this is a bottle.” This bottle is situated in this bottle; this bottle 
is situated in this bottle. This bottle is not situated in my conscious- 
ness because, if this bottle would have been situated in my con- 
sciousness, then I would perceive this bottle always. I perceive this 
bottle only when I see this bottle. So, this bottle is this bottle-this 
bottle is there-and that perception of this bottle is in me. Ghatadau 
yacca vijfianam, in this pot, this ghata is there. 

And icchadyam is in me Gcchüdyam: thinking of this, desiring for 
this, making use of this), is existing in my consciousness. The actual 
existence of this object is there [in the object], and this using of this 
object, or misusing of this object, or perceiving of this object, is in 
my consciousness. 

In fact, this object is not existing at all, and this desire for this 
object, or using of this object for some purpose, is not existing in me 
at all. 

Then where is it? 


This consciousness is everywhere, sarva gatam jatam. This con- 


sciousness of the objective world and this consciousness of the sub- 
jective world is not only in these two things; it is everywhere. Be- 
cause, when this objective pot (for instance, this bottle) would be 
only there [in the objective world... but] when I go to dream I will 
see this bottle again. And [so] this bottle is there [in dream], and 
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this bottle is in my bedroom also, and I am perceiving that bottle 
also—so it is everywhere. This bottle is everywhere, and this desire 
is also everywhere. Only this is a trick of that magician that it has 
[been] put in only two places. 

The re-placement of these, from individuality to universality, is 
to be done by the sádhaka. We have to re-place it in its real.way; I 
mean in our consciousness. In our consciousness, we have to re- 
place this object in each and every object. 

In the prathamabhasa state, in the first start of this conscious- 
ness, there is no difference between specs [spectacles] and a bottle. 
And you have come to know, in that Pratyabhijfia school of philoso- 
phy of Shaivism, that there is no difference of [between] specs, the 
formation of specs, and the formation of this bottle, in that point. So 
specs is bottle, bottle is specs. I am Dina Nath Ganjoo; Dina Nath 
Ganjoo is myself. 

So, sarva gatam jatam, my individual consciousness is universal 
consciousness. Actually, individual consciousness is universal con- 
sciousness, and one object is universal object. 

Eka pramātā vi$va pramātā, all individuals are one universal Be- 
ing. 

Iti bhavayan: when you contemplate with full awareness in this 
way you become all-pervading. Then you don't find your body only 
at one place. Your body is everywhere and your objective world is 
everywhere. 

This is also $aktopaya. 


200 


Vijūāna Bhairava Tantra 


aaar Ra: 

GATT HARATA, i 
ARa g faatsisa 

HAA STAT d esl 


grāhyagrāhakasamvittih 
sāmūnyā sarvadehinām / 
yogīnām tu viseso’yam 7° 
sambandhe savadhünata // 106 // 


The mode of perception of objectivity and subjectivity is the same 
in each and everybeing. I mean the mode, the way, in which we per- 
ceive [the subjective world], and the way in which this objective 
world is perceived, that way is the same in each and every being. 
Grāhya grühaka samvittih, the knowledge and the mode of knowl- 
edge of the objective world and the subjective world is the same in 
each and every being. 

Only there is one exception in yogis, in realized souls, that the 
contact of objectivity and subjectivity is different in them. The con- 
tact of objectivity and subjectivity in yogis is divine. They remain 
fully aware in each and every act of this daily routine of life, daily 
routine of action, daily routine of vyavahāra. 

When you see your wife, you are excited. When you see your ene- 
my, you are not excited; the flood of wrath begins to rise in your 
mind because you want to hate this [enemy], you want to remove 
that [person] from your sight. This sambandha, this contact of ob- 
jectivity with your subjectivity, is inferior. 

And yogis have not this kind of contact. They have got divinity in 
each and every contact. 

So this is not a dharana. 


196. Swamiji corrected visego'sti to read vi$ego yam. 
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svavadanyašarīre pi 
samvittimanubhavayet / 

āpeksūm svašarīrasya 
Lyaktva vyāpī divairbhavet // 107 // 


Put your consciousness of feeling in other living beings also, in 
the same way [as for yourself]. As you would feel the prick of a nee- 
dle in your body paining you, feel the prick of a needle in some oth- 
er's body. Feel that way also, that way too. 

Don’t laugh at that prick; don’t weep at your own prick. If you get 
a prick on your body, you will weep. If you get a prick on some oth- 
er's body, you will laugh, you will just enjoy. It is not to be done. 

Put your consciousness in each and every being just like you have 
put [it] in your own body. : 

Apeksām svasarirasya tyaktvā, what will be the fruit of this act? 
Do you know what will be the fruit of this act? 

The fruit of this act will be that you will lose, day by day, the I- 
consciousness of your body, and this universal consciousness, God 
consciousness, will get its rise day by day. 

This is $Gktopaya. 
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Dhāraņā 82 


PRUE HA: Hea 
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TIA reed 
Set uer wc 


nirādhāram manah kritvā 
vikalpānna vikalpayet / 
tadatmaparamütmatve 
bhairavo mrigalocane // 108 // 


Sit in some posture and see what your mind wants to do. And 
when it moves to function, don't give any place for its existence. 
Don't let it exist in any way. Nirādhāram manah kritvā, don't let 
your mind exist at all, in any way, while functioning. 

Then what wil happen? Tadā (this is not tadatma paramāt- 
matve), tadā ātma paramātmatve, then ātmā, that individual being, 
paramātmatve, enters in universal Being. Hence, you are one with 
God consciousness, you enter in that kingdom of the transcendental 
state of God consciousness, or Bhairava. 

This is $ámbhavopaya. 

This is not šāktopāya because nirādhāram, you have not to give 
any place to the mind for its existence. Don’t let it exist anywhere. 
Put it dispersed. Then there won't be a seat for this mind to rest, 
where it would create confusion and all that bother. This is the 
sambhava state. 
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sarvajītah sarvakartā ca 
vyāpakah paramešvarah / 
sa evāham saivadharmā 
iti dārdhyādbhavecchivah. / / 109 | / 


In fact, Lord Siva is all-full of knowledge, full of action, and all- 
pervading. In fact, parāmešvarah is sarvajfiah, all-knowing, all-do- 
ing [sarva kartā], and [all-]pervading [vy@pakah]. 

Concentrate on that Lord Siva for a while and, when after a while 
you are fully concentrated on that awareness of Lord Siva, put that : 
awareness in your own consciousness, in your own individual being; 
think that your individual consciousness is one with that Lord Siva, 
all-knowledge, all-action, and all-pervading. By this way, when your 
mind and awareness are firmly established, you become one with 
Siva. 

This is sāktopāya with some touch of šāmbhavopāya. 
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Dhāraņā 84 
scidit ag- 
IET: TAT Ta: | 
"Hs Aaa 
Rangi AART: 0 2291 


jalasyevormayo vahner- 

jvülabharigyah prabhā raveh / 
mamaiva bhairavasyaita 

visvabhangyo vibheditāh / | 110 / 


As waves and tides are one with the water of the ocean, as waves 
and tides are one with water (they are no other than water), as 
waves and tides are one with water, and the current of flames is 
one with fire, and as the rays [of the sun] are one with the sun- 
jalasya iva ūrmayah, vahner jvülà bhangayah, prabhā raveh-in the 
same way, all the universal currents rise from me, mamaiva 
bhairavasya, who am one with Bhairava. 

As waves and tides are one with water and the current of flames 
is one with fire, and the rays of the sun are one with the sun, in the 
same way, all the universal currents are one with me, rise from me, 
who am one with Bhairava. 

This is sāktopūya ending in the Sambhava state. 


197 


197. Unmilana. [See footnote 136.] 
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bhrüntva bhrāntvā $arirena 
tvaritarh bhuvi patanat / 
ksobhašaktivirāmeņa 
para samjāyate dasa // 111 // 


Go on walking and walking and wandering, moving and wander- 
ing, without any end. For instance, you go to Amarnath pilgrimage. 
Go on walking on foot. Bhrüntvü bhrūntvā sarirena. After moving 
and wandering for a considerable period (I don't mean walking for 
half an hour), [after] walking for about six hours without a stop, 
and then, when your body aches, you want to lie down somewhere, 
and you don't reach home, tvaritam bhuvi pātanāt, just lie down on 
the ground at once, put your body absolutely motionless on the 
ground. 

Ksobha $akti viramena, when that agitation of that caficalata, of 
moving, [when] moving, perceiving is over, you will enter in the 
state of Lord Siva. [But] only when you are aware! 

Ksobha sakti virāmeņa, when the agitating energy ends (the agi- 
tating energy goes throughout your journey; that agitates all your 
limbs and body joints and everything, and you want to take rest, 
and you have no room to rest), just sit down on the ground there 
and then. Then enter in samadhi. 

Actually, it happens to yogis when they are absolutely tired; they 
sit, close their eyes, and enter in that God consciousness. 

This is $ambhavopaya; this is first class upüya. You have nothing 
to do, only enter in God consciousness after resting. You rest and 
enter in that. 
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Dhāraņā 86 
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ādhāresvathavā'saktyā- l 

Jiānāccittalayena và / 
Jjatasaktisamavesa | 

ksobhānte bhairavam vapuh | / 112 // 


Asaktya is not being capable of understanding those objects. Be- 
cause, [for example,] when you are blind, you want to perceive that 
object, but you can’t perceive that, you can’t see that object; but you 
have got curiosity to see it, but you can’t see it-that is asakti. 

Or, if you want to assimilate some point in some book, but 
ajfiünat, you can't understand it, you just roam in that ether of ig- 
norance. You can't understand it. There is no understanding in you. 
That understanding power is gone. That is ajīānāt. 

Ašaktyā is when you are blind, you cannot perceive that form, 
and you have got curiosity. And [ajūānāt is when] you want to as- 
similate that point in that book, but that {understanding] power is 
not there; only curiosity remains. What happens in the end? 

Go in that curiosity only. Just meditate on that curiosity in which 
you are floating without understanding anything. Citta layena va, 
then your mind will not function. 

And, at that time, what will happen next? 

Jāta sakti samāveša ksobhānte (Sakti, that is power; power to 
know it but not knowing, power to assimilate that but not assimi- - 
lating-that is šakti), and that sakti diverts in[to] the internal vacu- 
um of God consciousness, and you will get entry in God conscious- 
ness. This is $ktopüya. 

This is another way how to get inside consciousness. 
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sampradayamimam devi 

srinu samyagvadāmyaham / 
kaivalyam jāyate sadyo 

netrayoh stabdhamātrayoh / | 113 |] 


samkocarh karņayoh kritvā 
hyadhodvāre tathaiva ca / 

anackamahalam dhyayan- 
visedbrahma sanatanam / / 114 |] 


These two šlokas refer to šāmbhavopāya. This is a very supreme 
way of going inside God consciousness, in the state of God con- 
sciousness. 

Sampradayam, this secret, sampradāya, secret trick, the tech- 
nigue of the pathway, O Devi, I am explaining to you vividly, per- 
fectly. i 

Kaivalyarh jāyate sadyo netrayoh stabdhamātrayoh, just keep 
your eyes open, don't see anything, keep your eyes wide open [but] 
don't see anything, [and] you will get freedom from repeated births 
and deaths, you will achieve the state of moksa. Netrayoh stabd- 
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hamātrayoh, don’t move the eyelids, go on looking but don’t per- 
ceive anything. This is one technique of Sambhavopaya. 

Another technique in the same way is: samkocar karnayoh 
kritvā hyadhodvāre tathaiva ca. Hyadhovāre is the opening of the 
rectum. You squeeze it, samkoca (samkoca is just to squeeze it in- 
side), and, at the same time, with your fingers you close the opening 
of your ears, at the same time. Squeeze that organ of rectum with 
the breath, and close your ear openings with your fingers (samko- 
cam karnayoh kritvā-that is closing your ears with your fingers). 
Hyadhodvāre tathaiva ca, and (adhodvare means that rectum) you 
have to squeeze that rectum with the breath at the same time. 

Anackam ahalam dhyayan, and then go on meditating on that 
sound which is neither vowel nor consonant. (Anackam means vow- 
el-less; ahalam means consonant-less.) You just see. It is easy. It is 
a practical thing. That sound in continuity you hear. 

GURTOO: Like a stream flowing. 

SWAMIJI: Like a stream. 

But you can't utter it; you can't utter that sound. You have to 
meditate upon it [and] vised brahma sanātanam, you will get entry 
in that supreme eternal brahma. 

This is Simbhavopaya. 
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kūpādike mahagarte 

sthitvopari niribsanat / 
avikalpamateh samyak 

sadyascittalayah sphutam // 115 // 


This is another technique regarding $aktopüya; this is Saktop@ya. | 

Küpüdike mahügarte, just go and stand on the top of the well, 
mahāgarte sthitvā, which is a deep well. Upari nirīksaņāt, put your 
sight down to the bottom of that well and don't think anything, 
avikalpa mateh, don't let any other thoughts get entry in your 
mind. 

Sadyah, at that very moment, instantaneously, citta layah 
sphutam, your mind will not function. You'll become un-minded, 
and thus get entry in God consciousness. 

This is sāktopāya. 
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Dhāraņā 90 
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Ta seres fa ar | 
GA da ŠTATI 
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yatra yatra mano yati 
bühye vabhyantare'pi va / 

tatra tatra Sivavastha M 
vyāpakatvātkva yasyati | / 116 // 


Or, there is another technique. I will tell you another technique. 

That is: yatra yatra mano yāti, keep your mind loose, keep your 
mind absolutely loose; don't control it, don't put any effort to control 
it. Keep your mind loose [in the] outside objective world and [in the] 
inside objective world. The outside objective world is when you per- 
ceive all these outside objective objects, when you perceive outward 
objects. And there are inward objects also—that is sukha [pleasure], 
duhkha [pain], . : . . 

GURTOO: And moha. 

SWAMIJI:... moha; sukha, duhkha, moha [delusion], visāda [de- 
jection], all that; or excitement of sexual joy, that internal [excite- 
ment]. Those are internal objects. Keep your mind loose from both 
sides, internally and externally, yatra yatra mano yāti būhye và ab- 
hyantare api và. Bühye means in the outside objective world; āb- 
hyantare, the inside objective world. The inside objective world is 
grief, sorrow, sadness, joy, etc-these are also objects. 

Tatra tatra sivavasth@, when you put [your mind] loose and see 
that this is only the expansion of God, the expansion of your own | 
consciousness, and that your consciousness is pervading outside, in 
the outside objective world and the inside objective world, where 
that state of Siva bhava will go? It is there! 

It is sāmbhavopāya. 
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yatra yatraksamargena 
caitanyam vyajyate vibhoh / 
tasya tanmātradharmitvāc- 
cillayadbharitatmata / / 117 // 


Or, there is another technique. It is a technique concerned with 
S$aktopaya. 

Yatra yatrüksa maürgena, whatever you perceive through the 
channels of your perceptive organs, yatra yatra vibhoh caitanyam 
vyajyate, from every side you will find the presence of j£ana, the 
presence of perception, pure perception. 

That is vibhoh caitanyam (vibhoh caitanyam means the con- 
sciousness of the Lord). The consciousness of the Lord is found in 
each and every perception, through each and every channel of your 
organic world.'** 

Tasya tanmātra dharmitvāt, because you must find out at that 
moment when you perceive a pencil, when you perceive some object 
through your organs, when you perceive that, bas, just know that 
this perception exists on the basis of consciousness, on the basis of 
God consciousness. So the aspect [basis] of this perception is God 
consciousness-the aspect of perceiving smell, the aspect of perceiv- 
ing the sensation of touch (Sabda, sparša, rüpa, rasa, and gandha)- 
basically the aspect is caitanyam, the consciousness, God conscious- 
ness. God consciousness is handling in these perceptions. The basis 
is God consciousness. 


198. See footnote 3. 
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, So, cit layat, just dive deep in that consciousness; at the time of 
perceiving these objects, don't perceive [these object], go on, dive 
deep in that consciousness which is the basis of all these percep- 
tions, [and] bharitatmata, you will become Bhairava, you will just 
become Bhairava. 

This is sūktopāya. 
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ksutadyante bhaye $oke 
gahvare va ranaddrute / 
kutithale ksudhadyante 
brahmasattā samipaga '?/ | 118 // 


It is $ambhavopüya. This is another technique how to find the re- 
ality of God consciousness. This is $zmbhavopüya, the technique of 
sambhavopaya. 

* Ksutüdyante, just when you begin to sneeze, and when you have 
sneezed already, ksuta Gdi ante, at the beginning of sneezing and at 
the end, when sneezing is over, ksuta ādi ante, at the beginning and - 
the end of sneezing. 

Bhaye, at the time when you are afraid, when you are extremely 
afraid of something happening, when Skylab was to fall and the 
time was fixed that it will fall at 4:00 pm,” at that moment, that, 
there, everywhere, there was bhaya, there was a threat, fear [of] 
what will happen [in the] next five minutes? That is bhaye-at that 
stage. 

Soke, or at the time of intensity of grief, sadness. 

[Or,] gahvare. Gahvare means when you are stuck. Gahvara 
means, for instance, you are climbing [and] you descend [but] when 
you descend you don’t find the way. You have lost the way how to 
descend and there is no way to go down. Either you will fall and roll 


199. Swamiji corrected brahmasattamayi dašā to read brahmasattā samī- 
paga. 

200. Reference to the first U.S. Space Station which was re-entering the 
earth's atmosphere and expected to crash at an undetermined location. 
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down and you will die, and there is no hope of your reaching safely 
down. That is gahvara. That is the place where there is gahvara. 
Gahvara is a very difficult pathway to tread on. At that moment, 
what is the position of your mind? See the position of your mind at 
that moment. What to do? You can't move now. Gahvare. 

Và ranüd drute, or there is a gang of those enemies [who] have 
come with all weapons and machine guns and they are just tortur- 
ing you and raņād drute, you are flying, you are running, just like 
flying. 

Kutühale, or when there is intensity of curiosity. When there is 
intensity of curiosity, "What is this? I want to find out what is this." 
Sometimes that also happens. Curiosity comes. 

And ksudhādyante, when there is hunger. You have got appetite, 
you have got too much appetite. At the beginning of [having] too 
much appetite and at the end of [having] too much appetite. 

Brahma sattü samipagü, God consciousness is near in your hand. 
It is there. You find it out. This is $£ambhavopuya. 
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vastusu smaryamanesu 

driste dese manastyajet / 
svašarīram nirüdhüram 

kritvā prasarati prabhuh | | 119 // 


Whenever you get something in your memory, you get something, 
you remember something of the past (you are at present here, and 
something comes in your memory of the past-that is vastusu 
smarya münesu, smarya māņesu vastusu, when you memorize those 
past happenings, now at present), vastusu smarya māņesu driste 
dese manas tyajet, just focus your mind to that, that space and that 
time. 

Where? 

DENISE: What you are remembering. 

GURTOO: Which you have already seen. 

SWAMIJI: [That] which you have already seen. Just focus your 
mind there. Don't sit here. You just focus your mind to that past, . . 

ERNIE: Event. 

SWAMIJI: Yes. 

... past event. 

DENISE: As if you are reliving it. 

SWAMIJI: Yes, as you are perceiving that. 

Driste dese manas tyajet. Manas tyajet, you should put that mind 
there. (Tyajet does not mean you should leave that.) Focus that 
mind. 

GURTOO: It means focus it. 

SWAMIJI: Svasariram nirādhāram kritvā, and what will happen? 
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Your body which is existing here, in this present cycle, nirüd- 
haram, it won't remain, it will remain without any basis. It will re- 
main without any basis because it has gone there. It has gone there 


in the past, ... 

Past what? 

ERNIE: In the past... experience. 

SWAMIJI: . . . past space and past time. Past space which was 
fifty years before and past time also. Your body and your mind, your 
everything, has gone there. So here, nothing is . . . it is only your 


phantom formation of your body here. It is equal to nothing. 

Svašarīram nirādhāram kritvā, and you find that your body is 
not existing. Although it is existing here; but it is not existing. It is 
existing in the past eventful world, experienced world. 

Prasarati prabhuh, the fountain of God consciousness will appear 
at that moment. 

This is $aktopaya. Sāktopāya is because you have to take the help 
of the body. 
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kvacidvastūni vinyasya 
sanairdristim nivartayet / 
tajjfianarh cittasahitam 
devi sūnyālayo bhavet / | 120 // 


This is another technique of $ak£opüya, this one hundred and 
twentieth sloka. 

Kvacid vastüni vinyasya sanair dristim. Kvacit vastüni dristim 
$anair vinyasya, just on some object, put your sight on that object, 
kvacid vastüni, on some particular object, dristim vinyasya, you 
should put that sight on that, $anair nivartayet, and go on with- 
drawing that perception of that object slowly, slowly, slowly, in your 
own Self. Sanair nivartayet (Sanair means šanaih-$anaih), . . . 

GURTOO: Very slowly. 

SWAMIJI: . . . very slowly you withdraw this perception from that 
object (this is a technique of šāktopāya), tat jüanarmw and that 
knowledge of that object, citta sahitam, along with your mind, Devi, 
O Parvati, [and] Siinyalayo bhavet, you will get entry in that void- 
ness of God consciousness. 
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bhaktyudrekādviraktasya 
yādrišī jayate matih / 
sa saktih sānkarī nityam 
bhavayettüm tatah sivah / | 121 // 


There is another technique—that is intensity of love for God, in- 
tensity, bhakti udreka. 

When there is intensity of love, you can't understand anything 
else in this world. When there is intensity of love for God, you won't 
recognize Viresh, you won't recognize John, you won't recognize 
your body, you won't recognize anything in this world. Viraktasya: 
vairāgya, detachment appears from all sides except for that intensi- 
ty of love of God. . 

Bhakti udrekāt, by the intensity of love for the Lord, viraktasya, 
when detachment rises in your mind, yadrisi jayate matih, and that 
position of your intellectual cycle at that time, the state of that in- 
tellectual cycle of yours is not intellectual, is not the element of in- 
tellect in you, sū Saktih sārikarī, that is the energy of God conscious- 
ness. That intellect is transformed in the energy of God conscious- 
ness, and you should perceive that this energy is the real energy. 
Detachment, being detached from all sides, because of the intensity 
of love towards the Lord, bh@vayet, you find out that, tatah sivah, 
you will become one with Siva. i 

This is Simbhavopaya, the technique of sāmbhavopāya. 
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vastvantare vedyamane 
sanairvastusu $unyata / 
tümeva manasā dhyūtvā 
vidito'pi pra&amyati / | 122 // 


Vastvantare vedyamüne $anair vastusu $īnyatā, when you per- 
ceive something ([for example,] you perceive this stand; at the time 
of perception of this stand, don't think of this stand, think of what 
you have perceived before that-that is vastvantara; vastvantara is 
another object which you have perceived already, before that), at 
the time of perceiving this present object, don't perceive this 
present object; go to that previous object. 

Vastvantare vedyamüne $anair vastusu $unyata-by doing this 
technique, what will happen? You won't find, you won't perceive, 
anything in this world. You won't perceive anything. Sanair vas- 
tusu sūnyatā, all objects will melt in nothingness, by and by. Tame- 
va manasü dhyātvā, and, through your mind, focus on that nothing- 
ness, how all these objects are dissolved in nothingness in tne end. 

Because, when I perceive Stephanie, then I perceive Ellen. At the 
time of perceiving Ellen, I must perceive Stephanie. At the time I 
am perceiving Ernie, I must perceive Ellen. 

So it works like this, that everything becomes dissolved in noth- 
ingness. You don't perceive anything. When you perceive a pencil, 
you perceive this; at the time of perceiving this, you perceive this; at 
the time of perceiving this, you perceive this. So you will neither 
perceive this, nor this, nor this. There will be only $Znya, nothing- 
ness. Nothingness will appear in you, in the cycle of the objective 
world. 
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Sanair vastusu šūnyatā timeva manasā dhyātvā vidito pi, after 
going in the cycle of perception also, you will enter in the appeased 
position of God consciousness, prašāmyati. Prasamyati is the ap- 
peased state of God consciousness where there is nothing. 

This is sāktopāya. 
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kiñcijjñairyā smrita suddhih 
sa'Suddih $ambhudarsane / 
na $ucirhya$ucistasmün- 
nirvikalpah sukhi bhavet | ] 123 | / 


Kificit jāair (this is another technique; this is sāktopāya), hificit 
Jfair yā.smritā suddhih, the purification which is observed by 
kiūīcit jūair (kificit jiair means the masters of other schools of 
thought, [other] than Shaivism, and they have proved that this is 
pure and this is impure, this doing is pure and this is impure), 
sasuddhih, that impurity, sambhu daréane, in Shaivism, in our 
Shaivism, that impurity is neither impure nor pure. If you go deep 
in the philosophy of Shaivism, then there you will find it is neither 
pure nor impure. 

Nirvikalpah sukhi bhavet, so you should leave aside all doubts of 
purity and impurity, and you will get the blissful state of God con- 
sciousness. 

This is $aktopaya. 
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sarvatra bhairavo bhavah 
sāmūnyesvapi gocarah / 

na ca tadvyatirekena 
paro'stītyadvayā gatih / | 124 | / 


This is $aktopaya. This is another technique of $aktopaya. 

Sarvatra, you have to think, sarvatra bhairavo bhüvah 
sāmānyesvapi gocarah, in ordinary (sāmānyesu means in ordinary, 
ignorant persons also), in ordinary, ignorant persons also, when 
they act in their daily routine of life-they talk with each other, con- 
fidentially, in public, and everything—whatever they talk, they talk 
on the basis of God consciousness. “Where are you going?" “I will do 
that." This is the gocari bhava of God consciousness they have, 
[that] they have possessed. They have possessed the perception of 


vyavahüra, daily routine of life. Because in each and every point of 
your daily routine of activities, daily activities, God consciousness is 
not ignored. Samünyesu api, in ignorant persons also it is gocarah, 
it is known. 

It is also said in Vedanta: 


utainam gopā adrisannutainamudahāryah / 
utainam visvā bhütüni sa dristo mridayāti nah / |? 


God is realized by everybody. God is realized by ignorant people. 
God is realized by those whp have nothing to do with God; they 
have realized that God. And those who are only engrossed in the ac- 


201. See Vijūāna Bhairava, KSTS vol. 8, p109. 
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tivity of household activities-they know nothing else-they have also 
realized God. 

So, dristah, he is realized; from all sides he is realized. Let him . 
elevate us. 

In the same way, he says, sarvatra bhairavo bhüvah sümünyes- 
vapi gocarah, in ignorant persons also this is realized. The bhaira- 
va bhava, the state of Bhairava, is realized by ignorant persons 
also. 

Because you must dive deep in this [so] that na ca tad vyatir- 
ekena paro asti, there is nothing existing outside that God con- 
sciousness. By realizing that, advayā gatih, you'll get entry in that 
oneness of God consciousness. 

This is sāktopāya. 
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Dharana 99 


aa: wal a fra a 
Sal ATATATRĪ: | 
FAT: GRAN. 
Fa FIT GET AIA, t $3 tl 


samah $atrau ca mitre ca 

samo mānāvamānayoh / 
brahmaņah paripūrņatvād- 

iti jiiātvā sukhī bhavet // 125 // 


This is another šāktopāya technique-that samah $atrau, when 
you reside in sameness, the cycle of sameness, everywhere. If any- 
body shoots you, kills you, you laugh. If anybody embraces you, you 
laugh. You laugh everywhere-samah $atrau-im enemy also, in 
friend also. In the behavior of friendship, in the behavior of enmity, 
samah, remain the same. Remain the same, münavamanayoh, in 
honor and in dishonor. 

Brahmanah pari, because you are always full. If you are dishon- 
ored, you are full. If you are honored, you are full. If you are teased 
by enemies, you are full. If you are loved by friends, you are full. 
You are always in fullness. You exist, you live, in fullness because, 
in the real sense, the state of Brahman is always full in each and 
every movement of life. 

In Utpalastotravali also: 


jayanto'pi hasantyete jita api hasanti ca |^? 


If they get victory, they laugh; if they are defeated, they laugh— 
Jayanto'pi hasantyete, jitā api hasanti ca, if they are defeated, if 


202. See Sivastotrāvalī of Utpaladevāchārya with the Sanskrit commen- 
tary of Ksemarüja, edited with Hindi commentary by Rājānaka Laksmana 
(Swami Lakshmanjoo) 16:3, Chowkhamba Sanskrit Series 15, Varanasi, 
1964. 
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they are conquered. If they conquer, they laugh; if they are con- 
quered, they laugh. 

Iti jūātvā, if you understand this, sukhi bhavet, you will get entry 
in that blissful state of God. 

This is sāktopāya. 
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a ay iSIEP ds 
a ni ATTĀC faq i 
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na dvesam bhavayetkvapi 

na rāgam bhāvayetkvacit / 
ragadvesavinirmuktau 

madhye brahma prasarpati | / 126 | / 


You should not be attached in any way to some particular subject 
[or] object; you must not be attached. You must not be detached 
from some particular object. Without detachment and attachment. 
You should remain without detachment, raga dvega vinir muktah. 
Without detachment and attachment, if you remain, in the center 
this supreme Brahman will shine. 

This is šāktopāya.”” 


203. Sivopadhyāya has put this as $ümbhava state, but it is not sémbha- 
va; it is $Gktopaya. 
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Dharana 101 


Pia ATTA | 
dard Au ud 
da«d WIAA: gel 


yadavyedyam yadagrāhyam 
yacchiinyam yadabhavagam / 

tadsarvam bhairavam bhavyam 
tadante bodhasambhavah | / 127 || 


You see, the definition of $ambhava is just when you put your 
mind, when you meditate, on nothingness, absolute nothingness. 
That is the šāmbhava state. When there is some object to be medi- 
tated upon, that will be šāktopāya or āņavopāya. Here it is samb- 
havopāya. One hundred and twenty-seventh Sloka is the technique 
of sāmbhavopāya. 

Yat avedyam, that which is not an object, that which has not 
come in objectivity; yat agrühyam, that which is not realized, per- 
ceived, that which is beyond perception—that is agrahyam; yat 
shūnyam, that which is void, it is nothing; yat abhāvagam, which 
has melted in absolute nothingness; tat sarvam bhairavam, that is 
Bhairava, that is the state of Bhairava. In this way if you meditate, 
in the end you will attain the state of God consciousness. 

This is the $ambhava state, Simbhava technique. 
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nitye nirü$raye $ünye 
vyüpake kalanojjhite / 
bahyüküse manah kritvā 
nirākāšam samāvišet / / 128 | / 


This is the state where you begin with sūktopāya and end in 
sambhavopaya. This technique, the one hundred and twenty-eighth 
technique [verse], is just to begin with šāktopāya and end in the 
sāmbhava state. 

Nitye nirasraye Siinye vyāpake kalanojjhite bāhyākūše, this ether, 
just meditate upon the ether. 

Which ether? When you see this bākyākāša, that blueishness (in 
fact this blueishness also does not exist there; you feel that blueish- 
ness but it is just nothingness; this is not a blue color), this is nitya, 
eternal (it is always eternal; it won't be affected by Skylabs?"5, 
nirü$raye, it has no GdhGra, it is not based on some support (it is 
support-less, that is nir@sraye), Siinye, it is void, absolutely void, 
vyüpake, and it is all-pervading, everywhere you find the state of 
ūkāša, kalanojjhite, and there is nothing to be perceived in that, in 
this ākāša. 

When you go on realizing and diving deep in the state of this 
bāhyākāša, put[ting] your mind on this bāhyākāša, a time will come 
[when] you will get entry in that ākāša which is beyond this 
bühyükü$a. That is the supreme voidness of God consciousness. 

So, at the time of entering in the supreme void of God conscious- 
ness, that is the s@mbhava state. Till then it is sūktopāya because 
there is some support. In voidness there is some support, that 


204. See footnote 200. 
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blueishness, but that blueishness also fades when you get entry in 
that supreme voidness of God consciousness. 
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yatra yatra mano yati 
tattattenaiva tatksanam / 
parityajyānavasthityā 
nistarangastato bhavet / / 129 / / 


This also is the technique when you begin with šāktopāya and 
end in šūmbhavopāya. 

Yatra yatra mano yāti, just leave your mind free; let it go wherev- 
er it goes. Wherever it wants to go, let it remain free. 

Yatra yatra mano yāti tat tat tenaiva tatksanam. parityajya: for 
instance, if it goes to these specs [spectacles], your mind goes to the 
specs, at that very moment, don’t let him perceive those specs, tell 
him to do something else. Then he will go to a book. Tell him to do 
something else. Don't let him stay at the perception of the book. Let 
him go to something else. Parityajya, you should just push it from 
that point. Wherever the mind moves, push it on[to] [anJother ob- 
ject. And from [the] other object, push it to another object. Just dis- 
perse it. Just don't let it remain at one point. Tat tat tenaiva, tenai- 
va, by that very mind, tat ksanam, at that very moment, parityajya, 
you should let it abandon that. 

Anavasthityā, so you should keep your mind anavasthita. 
Anavasthita means you should not let it remain at any point, rest- 
ed. You have to leave your mind free, but follow your mind. You 
have to follow your mind. If it goes to one point, just don’t allow it to 
function there. Tell it to go somewhere else, tell it to go somewhere 
else, tell it to go somewhere else, so it will remain without any sup- 
port. 
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When it becomes supportless, nistarangastato, he will get entry 
in the state where there are no tides, the tide-less state of God con- 
sciousness where there are no waves. That is the nirvikalpa state, 
the $a mbhava state. 

So this is... here you have to begin with $akzopaya and end in 
sambhava [state]. 
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Dharana 104 
frat aa vafa 
Gait SATIS RAS | 
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bhiyà sarvam ravayati 
sarvago vyüpako'khile / °° 

iti bhairavasabdasya 
samtatoccāraņācchivah / / 130 / / 


Just find out the meaning of Bhairava. 

When you want to find out the meaning of Bhairava, you have to 
explain these three letters of Bhairava: *bha”, “ra”, and “va”. “Bha” 
means threat, fear; “ra” means screaming, crying; “va” means all- 
pervading, present, presence of God consciousness. There you find 
the presence of God consciousness. When you scream in fear, God is 
there. 

BRUCE: Does it mean the intensity of that experience? 

SWAMIJI: The intensity of that fear. Fear that, “O God, protect 
mel I am finished! I am ruined!” 

BRUCE: Why is it at that moment that God consciousness is more 
accessible? 

SWAMIJI: Because when you want it... when you scream, you 
want it. It means you are screaming for wanting the support of God. 

You just scream and God is there. 

ERNIE: But then why wouldn’t it be also available to you if you 
didn’t cry, if you were afraid, but didn't... ? 

SWAMIJI: But you don’t want to have it. There you don’t want to 
have it. When you scream, you want to have it. When you cry, you 
want to have it. There is the urge for having that support. If you 
don’t scream, there is no urge for having that God to support you. 

ERNIE: So really, this is just about fear. 


205. Swamiji corrected bhayā to read bhiya and sarvado to read sarvago. 
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SWAMIJI: Fear, yes. 

ERNIE: This technique is just about fear. 

SWAMIJI: When you are afraid, he is your refuge. 

BRUCE: But you don't... . it's not a mental... you do not think 
that you want him and then you scream; it’s automatic. 

SWAMIJI: No, it is just the explanation of Bhairava, what is the 
state of Bhairava. Bhairava means when you are afraid and 
scream, he is there. Vyapakah means he is pervading, he is there. 

Iti bhairava sabdasya, when you find out, and when you want to 
explain, discriminate, the state of Bhairava, this word Bhairava, 
sarhtatoccāraņāt, in continuity, you will become Bhairava. 

When you become yourself Bhairava, what fear is there? 

This is $aktopaya. 


PETI AAE LS MLS A PS 
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aham mamedamityādi- 
pratipattiprasangatah | 
nirüádhararh mano kritva ?? 


taddhyünapreranücchami // 131 // 


This is sāktopāya ending in Sambhava [state]. 

Ending in Sambhava is tad dhyGna preranat sami, when you get 
that blissful sound state of appeasement, perfect appeasement, 
where you have nothing to do-that is the perfect state of appease- 
ment; that is the $ambhava state. 

Now, you have to begin with saktopaya. That is aham mama 
idam ityüdi pratipatti prasangatah. Prasangatah here means not 
“by prasangatah”; it is “in prasangatah.” Prasangatah means "in all 
these prasavigesu, in all these happenings.” 

Which happenings? “I am Lakshmanjoo; mine is Denise; Viresh is 
my son; Stephanie is my disciple”—all these things. These... (prati- 
patti means perceptions), all these perceptions, in the state of all 
these perceptions, when you keep your mind support-less, nirād- 
hüram-without Viresh, without your friend, without your husband, 
without your wife-you should keep your mind away from these per- 
ceptions.”” "This is mine, this is not mine.” You have to remove per- 
sonal I-ness from all these things: “This is mine; this is not mine. 
This is my money; this is not my money’—all those things. 

ERNIE: Discrimination. 


206. Swamiji corrected nir@dh@re mano yāti to read nirādhāram mano 
kritvā. 

207. Don't put [perceive it] as “my son”; see it is just shining in its own 
way. 


235 


Swami Lakshmanjoo 


SWAMIJI: Discrimination, discriminating perceptions. 

And your mind, you have to keep your mind niradhüram, without 
this attachment, without the adhàra [support] of these discriminat- 
ing perceptions. 

Tad dhyana preraņāt, by this way nirüdhararh manah kritvā, by 
this way, if you induce your mind to do this kind of perceiving, 


Sami, you will get the appeased state of the blissful state of God 
consciousness. 


This is sāmbhava [state]. 
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Recta, IAA TA 
saris: Na 


nityo vibhurnirādhāro 
vyapakascükhiladhipah | 

sabdan pratiksanam dhyāyan 
Rritartho'rthanurupatah // 132 | / 


Nityo vibhuh nirādhārah vyapakah ca akhilüdhipah, God is eter- 
nal, God is all-pervading, God is supportless, God is vyāpakah, ev- 
erywhere found, akhiladhipah, he is the ruler of each and every ob- 
ject of this world, akhiladhipah. 

Just try to find out these things that I am speaking. I am speak- 
ing: *God is eternal, God is all-pervading, God is support-less, God 
is everywhere, and God is the ruler of each and every object." And 
these words, pratiksanam dhyayan, just meditate upon [them]. You 
meditate in continuity on these words: eternity, all-pervadingness, 
support-less, everywhere, being everywhere, and the ruler of each 
and every object. : 

Sabdün pratiksanam dhyayan kritūrtho rthānurūptah, by con- 
centrating on its meaning in this way (arthanurüpatah means 
when you concentrate on these words in this way), kritārthah, a 
sadhaka [aspirant] gains his desired object and becomes purposeful. 

You know purposeful? 

The purpose-for that purpose he had come here-it is done. With 
what purpose he was sent here in this field of repeated births and 
deaths, it becomes purposeful. l 

This is sāktopāya. 


237 


Swami Lakshmanjoo 
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atattvamindrajālūbham- 
idam sarvamavasihitam / 
kim tattvamindrajālasya- 
iti dārdhyācchamam vrajet / /133 |] 


There is another technique. This is a technique of $ümbhava. 
(And that technique, the previous one, was šāktopāya.) This is 
$ambhava[upaya]. 

When there is nothingness, it is s@mbhava; I told you once, when 
there is nothingness. When there is some support for the time be- 
ing, this is šāktopāya. When there is support, all-around support, 
up to the end, this is āņavopāya. So you can find out yourself what 
is šāmbhava, what is sākta, and what is āņava, if you keep your 
alertness, awareness there. 

Idam sarvam avasthitam, whatever you find in this world, in the 
one hundred and eighteen worlds, whatever you see, whatever you 
perceive, in these one hundred and eighteen worlds, it is atattvam, 
there is nothing in fact. It is just a joke. 

Atattvam indra jalabham. Indra jalübham, it is just like the net 
of Indra. That is maya. Māyā means just [that] it has no substance 
in it. 

So, this way, you find all these one hundred and eighteen worlds, 
one hundred and eighteen worlds, it is a joke. There is no one hun- 
dred and eighteen worlds. In its place there is only God conscious- 
ness always shining, and this God consciousness appears in the 
state of one hundred and eighteen worlds. 

Idam sarvam avasthitam atattvam, it has no basis to it. There is 
no substance in it. And Indra jāla, it is just like Indra jāla, the net 
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of Indra. The net of Indra is just like maya, [and] mūyā is just a 
joke. 

Kir tattvarh indrajalasya, what do you mean by Indra jāla? 

Just find out what is Indra jāla, just find out these one hundred 
and eighteen worlds just like Indra jāla, and analyze that Indra 
jāla, whatis Indra jāla-it will end in God consciousness if you med- 
itate on it; it will make you achieve that blissful state of sāmbhava. 
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Dhāraņā 108 


SIGSEIBEICESEREH 

F gi Ha ot fear | 
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ātmano nirvikārasya 

kva jnānam kva ca vā kriya / 
Jfianayatta bahirbhava 

atah $unyamidam jagat / | 134 // 


“I know it. I don't know it. I know it. ” 

For instance, I tell you to read it and explain it to him. Can you 
do that? You won't do it. So it is not knowing, it is not knowing. I 
will tell Nilakanth Gurtoo to explain it. He will read and explain it. 
That is knowing. 

But, in fact, the soul, the nature of your Self, is nirvikāra; it is 
without changes, it has no changes, it has no vikriti. So, actually 
there is neither knowledge nor lack of it. Here you find lack of it; 
here you find knowledge. But it is all a joke. It is a kind of change in 
you. There is some change in you~you can't understand. There is 
some change in him—he can understand. So this is change. Wherev- 
er there is change, it is ignorance; as long as there is change, say, 
change of perception. When there is one-pointed perception, that is 
reality. That is neither knowledge nor ignorance. That is what he 
says here. 

Atmano nirvikarasya, the Self, the real Self, is nirvikāra, it has 
no vikara, these changes. 

Because actually jfiina and kriyā are unnatural. They are not 
natural. It is not your nature. Jūānāyattā bahir bhavah, these— 
knowledge and action—are adjusted only in outward objectivity, the 
outward world of the cycle of objectivity. Bahir bhava Jüanayattàh, 
they are adjusted with knowledge and action. 

ERNIE: This is not a technique then. This is just information. 
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SWAMIJI: No, it is a technique. It is a technique through the 
mind, through perception. You have to find out what is knowledge, 
what is action. 

For instance, you can't understand anything; just try to see that 
not-understanding state-you will get entry in God consciousness. 
When you understand and just find out “how I have understood", 
you will get entry in God consciousness. 

This is a $z:mb/iava technique. 

ERNIE: Because there is no support. 

SWAMIJI: There is no support, because it is $Znya; it is neither 
knowledge nor action. 

Atah $unyam idamı jagat, so he finds the whole universe dis- 
solved in $Znya, voidness.*** 

It is sāmbhava. 


208. Mahü $ünyà, supreme [voidness]. 
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Dharana 109 


A 4 ai a 4 at 
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na me bandho na me mokso 
jīvasyaitā vibhisikah / °° 

pratibimbamidam buddher- 
jalesviva vivasvatah // 135 // 


Na me bandhah, “I have no bondage.” Na me mokso, “I am not 
liberated.” “I am neither bound nor liberated.” 

This liberation and bondage is just attributed to the jiva, the in- 
dividual soul, and to him these two perceptions—being in bondage 
and being liberated—are vibhisikah, they make him terrified; he 
grumbles, he jumps. 

ERNIE: Even the knowledge of liberation? 

SWAMIJT: Yes, liberation. 

“I am liberated. I am liberated!” What is that? It is also bondage. 
It is also ignorance. Knowledge and liberation is attributed to those 
who are individuals; and they get change in bondage and in libera- 
tion. 

Pratibimbam idam buddher jalesviva vivasvatah, if you are 
bound in this cycle of the world, that is bondage; and [if] you are lib- 
erated from the cycle of the world, you are liberated. 

You should find out that this knowledge-being elevated and be- 
ing liberated, or being bound in this cycle of the world—this bondage 
and liberation is just a reflection in the limited intellect. It is a re- 
flection in buddher (in buddher, is the limited intellectual element). 


209. Swamiji corrected na me bandho na mokso me bhitasyaita vibhisikah 
to read na me bandho na me mokso jīvasyaitā vibhisiküh. 
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On the contrary, it is not a reflection in unlimited God conscious- 
ness. In the mirror of unlimited God consciousness, that reflection 
is something else-that is $zmbhava. When you find out this whole 
cycle of one hundred and eighteen worlds is reflected in God con- 
sciousness, that is something else. 

But when you find, when you perceive, this reflection of this 
world in your intellect, in your limited intellectual state, this terri- 
fies you. Because you will ignore Samdu's son and you won't ignore 
Viresh. This is the reflection of that in that limited cycle of buddhi, 
intellect. That is buddhih. 

And that is samvit. What? Unlimited. The unlimited cycle of 
jfüna is sarwit, God consciousness. When you find out it is a reflec- 
tion in God consciousness, then there is neither attachment nor de- 
tachment for Viresh.?? Then you are muktah, you become jivan 
muktah [liberated while living]. 

So, pratibimbam idam buddher, this makes you sad when you 
find out this reflected in your limited intellect, not in unlimited 
samvit, knowledge. 

Jalesu iva vivasvatah, just as in various pools, or various streams 
of water, you find the reflection of the sun in varieties-somewhere 
you'll find the sun being cut, if the water is flowing; if the water is 
stationary, you will find it stationary, the reflection of the sun—in 
the same way, these things happen in the individual reflection, in 
the individual cycle of the intellect. When there is the individual cy- 
cle of the intellect, it is bondage, it will give you fear. 

It will give whom fear? Jivasya. Jivasya—who is individual. 

So, you have to find out na me bandho na me moksgo: “Neither I 
am bound nor I am liberated.” 

So this is saktopaya. 


210. The son of John and Denise Hughes. 
211. Become divine! Do not put limited shrunken thoughts in yourself. Try 
to keep your mind broad. That will make you divine! 
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indriyadvārakam sarvam 
sukhaduhkhadisamgamam / 
itīndriyāņi samtyajya 
svasthah svütmani vartate / | 136 // 


This is the technique of saktopaya ending in šūmbhava [state]. 

Indriya dva@rakam sarvam sukha duhkhādi samgamam, when 
you find pleasure, you find pain; all these things happen in this 
world-pain, pleasure, sorrow, sadness, excitement—all those things. 
Indriya dvārakam, it is through your organs; it happens only 
through your organs. When your organs are functioning in a limited 
way, you find sometimes pleasure, sometime pain, sometime sor- 
row, sometime excitement, sometime ego, all this. 

Iti indriyani, leave aside the functioning of your organs, be above 
the organs, be above the state of the organs, [and] svasthah svüt- 
mani vartate, you'll remain in your real nature of God conscious- 
ness. 

This is $aktopaya ending in sāmbhava [state]. 

This is also a technique of wisdom?” not a technique of sād- 
hanā.”* This is a sādhanā in wisdom, in understanding, a practice 
in wisdom. 


212. Mind and intellect. | 
213. For example, not a practice involving the breath. [Editor's note] 
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AACA, 
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jnanam prakasakam loke 

dima caiva prakasakah | 
anayoraprithagbhavat 

jūānī jūāne vibhavyate / ] 137 | / 214 


Jiānam prakasakam loke, in this world, knowledge is that thing 
which makes you understand things. Jūānam prakasakam loke, 
knowledge is the only thing that makes you understand things in 
this world. Atma caiva praküsakah, but that individual soul is also 
that element which makes you understand things. 

So, there are two things: one is knowledge, and one is the holder 
of knowledge, atma. Atma is the knowledge holder, where knowl- 
edge is resting. . 

Where is knowledge resting? 

GURTOO: In Girma. 

SWAMIJI: In ātmā. 

So, there are these two substances: one is knowledge and one is 
ütmü. Knowledge makes you understand things in this world, and 
ütmü also makes you understand these things. 

So, in this way (this is also a technique of wisdom, a technique of 
understanding), you have to understand what is knowledge and 
what is dma. Anayor aprithag bhūvāt, dima and knowledge.are ac- 
tually one. So, jA@ni jfiane vibhavyate, the ütmà you will find rest- 


214. Swamiji corrected this verse from that found in the original text 
which reads: jfidnam prakāšakam sarvarh sarvenaima praküsakah | 
ekamekasvabhāvatvāt jūānar jūeyam vibavyate / (KSTS vol. 8, 
pp121-122). 
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ing in knowledge, and knowledge you will find resting in the ātmā 
(vice versa). 

ERNIE: That's s@mbhavopaya? 

SWAMIJI: No, because it is wisdom. You have to find out, so it is 
saktopaya. 

ERNIE: But last time it was wisdom. 

SWAMIJI: No. [Last verse was] wisdom of nothingness. [Here] it is 
the wisdom of something. 

ERNIE: This is knowledge and a£ma. 

SWAMIJI: Yes. 
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Dhāraņā 112 
Arad AAA ARA- 
UAT AA AEA | 
qar RA Rafai 


aq TATE TG: CN 


mānasam cetanā śaktir- 
ātmā ceti catustayam / 
yadā priye pariksīņam 
tadā tadbhairavam vapuh // 138 | / 


Mānasam, mind, cetanā, Sakti, and ātmā-these four-iti 
catustayam, these are four substances: One is mind. The mind is 
the organ of differentiated thoughts. The organ of the differentiated 
cycle of thoughts is the mind, when you have the differentiated cy- 
cle of thoughts. Cetanā is differentiated perception. Differentiated 
perception, cetanā, is a kind of intellect. Sakti is the energy of 
breath, breathing in and out. 

So, mind is the organ of differentiated monate: and the organ of 
differentiated perception [cetana], and the energy of breath [sakti], 
and ātmā, the limited ego-iti catustayam, these are four. 

These four have ruined the nature of a man. These four have ac- 
tually destroyed and ruined everything that we have, the treasure 
we had. It is looted by these four substances. 

Which substances? Mind, differentiated perception, intellect, and 
the energy of breath—when you breathe in and out, this is the ruin- 
ing center—and ūimā, limited ego: 

Yada priye pariksinam, when you leave it aside, O dear Parvati, 
yada pariksinam tadū tad bhairavam vapuh, then you will find the 
state of Bhairava shining, all around. So, you have to leave these 
things. Don't breathe. 

In the technique of the āņava cycle, the purpose of breathing in 
and out is just to ignore the breathing in and out, because the time 
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will come when you breathe in and out, breathe in and out, [and] 
the breath will stop. It stops and you get entry in that central vein. 

And differentiated perception: when you put that one-pointedness 
in differentiated perception, and make your intellect feel that differ- 
entiated perception is wrong perception-it is a wrong notion, it is a 
wrong notion, wrong notion, wrong notion—there will be undifferen- 
tiated perception. And undifferentiated perception is attributed to 
Siva. And differentiated thoughts will become undifferentiated 
thoughts, only one thought, of mind. 

So, mind will become mind-less, differentiated perception will be- 
come undifferentiated (they will reside in the undifferentiated 
state), energy of breath becomes breath-less, and ātmā, ego, be- 
comes unlimited being-that is the reality of $ambhava [state]. 

BRUCE: This practice is šāmbhavopāya? 

SWAMIJI: Sēmbhavopāya, yes. 


End of 112 Dhāraņās 
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The techniques are finished. In Vijiana Bhairava, all techniques, 
one hundred and twelve techniques, are finished. 


fresa 

aagi Gadd: | 
argamafus afa 

"Sgt gerere: 0 2391 


nistarangopadesanam 

Satamuktarn samüsatah / 
dvadasabhyadhikam devi 

yajjnaiva jianavijjanah // 139 |] 


This way I have explained to you, O Parvati, upade$a. Upadeša 
means these techniques which are nistaranga techniques, tech- 
niques of the tide-less state (you know, where there are no tides, 
where there are no changes), nistaranga upadešas. These are 
upadešas of the nistaranga state. 

And these techniques I have explained to you—one hundred tech- 
niques plus twelve more, dvada$a abhyadhikam, plus twelve more. 

So, one hundred and twelve techniques, I have explained to you. 
Yat jñātvā, by the knowledge of these techniques, you will become 
filled with knowledge. 


aa dd el 
STE Ata: p | 
grat dfe BAT 


SITHEASSRCR: ll toll 


atra caikatame yukto 
jayate bhairavah svayam / 
vücü karoti karmani 
sūpānugrahakārakah / / 140 [| 
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In these one hundred and twelve ways that have been already de- 
scribed, explained, any person attached to one of these processes, 
atra ca ekatame yuktah, the person who is attached to one of these 
processes, only one out of one hundred and twelve, he becomes him- 
self Bhairava, one with Bhairava. He and Bhairava are one. There 
is not the least difference between him and Lord Siva. 

Vaca karoti karmüni, he does things by speech, not by doing. He 
- says, and that is done. Whatever he says, it is done. That is vācā 
karoti karmüni. Karmüni vācā karoti, by speech he works. 

Sūpūnugraha karakah, and he becomes the giver of curses and 
bestower of boons. Sapa anughraha kārakah, he can curse and he 
can bestow boons also. 


NO 


SERIA 
Asima: | 
dibritai Brat afa 
HAASAN: uev 
siaa À fresa 
giad ed | 


ajaramaratameti 
so'nimüdigunünvitah / 

yogininam priyo devi 
sarvamelapakadhipah | / 141 // 


Jivannapi vimukto'sau 
kurvannapi ca cestitam **/ 142a 


215. Swamiji corrected kurvannapi na lipyate to read kurvannapi ca 
cestitam. 
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Sah, he achieves that state where there is neither birth nor 
death, ajara ama ratàm eti. And he becomes attached with all the 
eight great yogic powers, animüdi guna anvitah (guna here means 
powers), animadi asta guna anvitah, asta siddhi anvitah. 

Yogininam priyo devi, O Devi, he becomes attached to yoginis. 
The one who is beloved by yoginis, loved by yoginis, he becomes one 
with Lord Siva. Yogininam priyah, his life is filled with life.” He 
becomes totally attached to yoginis. 

Sarva melāpaka adhipah, and he becomes the adhipah, the chief 
director, of all the melapas, spiritual gatherings, sarva melüpa. 
Melapa means spiritual gatherings that take place by yoginis and 
siddhas in samādhi. In samādhi, you can experience this melāpa, 
the gathering of siddhas and yoginis. They gather before the sadha- 
ka who is in samadhi; they gather before him and they bestow on 
him all the boons they can. 

Kurvan api ca cestitam, although he is doing all his daily routine 
of life, he becomes absolutely jivan mukta, liberated. 


sadi sara 


$ri devi uvāca 
Now, Devi puts a question before the Lord: 
sd ufa quia 
UTT HEAT | 92! 


waar 
HA Bl AGT F: | 


idam yadi vapurdeva 
parayasca mahesvara | / 142b | / 


evamuktavyavasthayam 
Japyate ko japa$ca kah / 143a 


216. Swamiji commented: *Devünüm priyah, the one who is loved by 
devas-that is death. The devas call him back to their abode; his life is over." 
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O Lord, if this is the svarūpa, [if] this is the essence of supreme 
energy, then where recitation and the recited one will stand? 

There will be no recitation of any deity and no deity who is to be 
recited, whose name is to be sung, whose name is to be remem- 
bered. So, there is neither recitation, not japya, not japa. 

Japa means recitation; japya means recitation for whom . . 

GURTOO: . . . the recitation is done. 

SWAMIJI: Then these two are gone; these two are not existing 
there, in this situation. 

If this is the real situation of supreme energy, what you have put 
in these one hundred and twelve ways, one hundred and twelve pro- 
cesses? 


VAT Bl AETATU 

gad FA JAR NYRI 
Ed HI gr zii 

UTT: BQ d fh BAA | 


dhyayate ko mahanatha 

pūjyate kašca tripyati / / 143b / / 
hūyate kasya va homo 

yàgah kasya ca kim katham | 144a 


Dhyüyate ko mahünütha, O my Lord, who can meditate? 

Püjyate ka$ca, who can do worship? 

Ka$ca tripyati, and who can get satisfaction? 

Hūyate kasya và homah, who is to be offered? 

Kah hüyate, who can offer the oblations in the sacrificial fire? 

Kasya và homah, whose is the offering? 

Neither there is offering, nor is there anything to be offered. 

Yāgah kasya ca kim katham, how can an oblation take place and 
whose is the oblation there? There is nothing of that sort there. 

Now, Bhairava explains to Devi: 
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X 
STR sara 


qa Tea ATA 

goda ANAT Weve 
pop: qi rā 

ATT MTETd R AT | 
Ha: Asa CAS Aral 

FATA HET SET: I 44 


&ri bhairava uvāca, 


esūtra prakriya bahya 

sthülesveva mrigeksane // 144 /] 
bhüyo bhüyah pare bhave 

bhāvanā bhavyate hi ya / 
japah so'tra svayar nado 

mantrātmā japya īdrisah / / 145 | / 


(I think you must put these two lines also attached with this slo- 
ka, with this one hundred and forty-fourth: 


bhüvana bhāvyate hi ya / 
japah so'tra svayam nado 
mantrātma japya īdrisah / / 145 || 


One and a half slokas to be kept together.) 

O Devi, this is the outward tradition of japa, dhyana, puja, wor- 
ship, all, etc. This is the outward tradition, meant only for gross 
südhakas, sthiilesu eva südhakegu vartate. Sthula means gross, 
[sādhakas] who have not that subtle strength of awareness, [of] 
maintaining that subtle strength of awareness. 

But, [sadhakas] who have that strength of that subtlest aware- 
ness, for them, bhizyo bhiiyah pare bhave bhavana bhavyate hi ya, 
contemplation which is done, bhuyo bhüuyah, in continuity, pare 
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bhave, in that supreme state, ya bhavana bhavyate, the contempla- 
tion which is done there, that is real japa, that is their real recita- 
tion. And this way you should know the embodiment of the univer- 
sal is Bhairava himself; [that is the] mantra to be recited. 

Bhavana means contemplation, meditation, in continuity. 

Bhūyo bhüyah is not again and again. Bhiiyo bhüyah means just 
like in a chain-like way. Again and again, [it is] not. When you put 
again and again, then there is a pause. There should not be a 
pause. 

DEVOTEE: Chain-like. 

SWAMIJI: Chain-like contemplation, just like the flame you see in 
movement of a candle, without any pause. In that way, you should 
meditate. You should not meditate with pauses. If you meditate 
with pauses, everything is finished; nothing will be achieved. 

That is real recitation where you get the flow of nada yourself; 
nāda, automatic; automatic nada flows out. Nada means the real I- 
consciousness. 

And the japya (japya means the deity for whom you are reciting) 
is mantrātmā, is full of universal "I". Mantrütma, mantra means 
universal “I”. 


—— Á—— PNE: lx re ciee etes 


i 
) 
4 
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Now, he puts what is dhyana: 


ware R fieret gfe. 
Rasan Faaa | 

a g a anta 
PASCAeHeTay i 9s i 


dhyānam hi niscalā buddhir- 
nirākārā nirūsrayā / 

na tu dhyūnam šarīrāksi- 
mukhahastadikalpana / / 146 // 


Meditation means when your intellectual awareness becomes 
one-pointed and attached to formlessness; not only formlessness but 
support-lessness, nirāšrayā, without any support. 

If you contemplate with support... for instance, to meditate with 
support is just to meditate between the two breaths, just to medi- 
tate between the two eyebrows, just to meditate between one point 
and another point-this is meditation with Support. 

But you should meditate without any support. Just take hold of 
that-finished. Maintain awareness there. That is nirasraya. 

„That is dhyGna. That is the real meditation. That is real contem- 
plation. 

Na tu dhyénam šarīrāksi mukha hastüdi kalpana, that is not 
meditation where you meditate on the body of the deity, or aksi, the 
organs of the deity, or mukha [the face], and hands [Aasta], and so 
on-this is not dhyana. 

Dhyana is that when you are attached with niscalā buddhi, with- 
out form and without support. 

And, what is pūjā, real worship? 


Wal ATA A aÀ- 
ut ufa: Beard zat | 
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aiara R AAA 
Al Fst ARAT: VSN 


püja nüma na puspadyair- 
ya matih kriyate dridha / 
. nirvikalpe pare vyomni 
sā puja hyādarāllaya / | 147 |/ 


Pūjā nüma na puspādyair, worship is not done with flowers, with 
ghee, with all those things that you gather from the market and the 
garden. That way you can't do the real puja, real Worship. 

Real worship is that where your intellect is firmly established, 
kriyate dridhü, where your intellect is firmly established in the 
supreme voidness of thought-lessness. And where that intellect is 
firmly established in the thought-less and supreme voidness, the 
supreme voidness of cidaka$a, consciousness, that is real puja, $a- 
darüt layah, where one merges, one gets expired, with great re- 
spect, with great honor. 

Südarüt layah, you are expired with honor. You expire your ev- 
erything, you lose your everything-not with dishonor, not with ha- 
tred, but with honor. 

With honor, you expire in that supreme, thought-less state of 
cidākāšā. 

Aaa 
qada RRETA | 
HATA SI 
ART nege 


atraikatamayuktisthe 
yotpadyeta dinaddinam / 
bharitakarata satra 
triptiratyantapūrņatā // 148 // 
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In these one hundred and twelve ways, anyone who is attached to 
one of these, atra ekatama yuktisthe, to him, any state, whatever is 
found to him, whatever is experienced by him, that state is filled 
with the Bhairava state. 

That is the real satisfaction you get from worship. Satra triptir, 
that is the real satisfaction of worshiping. And hence, this satisfac- 
tion is atyanta pūrņatā, supreme fullness. 


TERS qai 
IATA | 

Bad At und 
U KITT 1 9.1 


mahasünyalaye vahnau | 
bhūtāksavisayādikam / | 
hūyate manasa sardham | 
sa homašcetanāsrucā / / 149 | |?? | 

1 

i 


Maha $ünyalaye, when in that agni, when in that fire, the fire 
which is situated or established in the great voidness, in the fire of 
great voidness, in that fire, when all the five elements of your body, 
and all the sensual engagements of your body, and all your senses 
along with your mind, are offered in that fire, that is real homa. 
That is real havan, yāga, where awareness is the spoon, awareness 
is the spoon of offering. 

You mean spoon, that sruk? 

ALEXIS: Sacrificial ladle? 

SWAMIJI: Yes, ladle, sacrificial ladle. 


217. While commenting, Swamiji gave the reading sa homah sruk ca 
cetana as an alternative. This reading is also found in KSTS vol. 8, p132, 
commentary, line 6. 
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RĪSA Waa 
ARTGGHUT | 


yügo tra paramešāni 
tustiranandalaksana / 150a 


And yàga is there, O Devi, the satisfaction of being united with 
that final beatitude, final bliss. 

Now, what is ksetra, tirtha? [It is said that] you must go to tirtha 
also for removing your sins. 


aqna durare 

ata unda i 2o ll 
SRA RHAATART- 

CAAA ATA I | 


ksapaņātsarvapāpūnām 
trāņātsarvasya parvati || 150b// 
rūdrašaktisamāvešas- 
tatksetram bhāvanā para | 151a 


When you get the full trance in the energies of Bhairava, when 
you enter in the wheel of energies of Bhairava-rudra šakti 
samavesah—when you enter in the $aktis of Rudra, of Bhairava, 
that is Sakti samāveša. When you get Sakti samāveša, that is ksetra, 
that is the real ksetra. 

Ksetra means the sacred spot where worship and all Likus 
things are done—That is ksetra, tirtha. 

There are two words [syllables] in ksefra: ksa and tra. Ksa means 
to destroy; tra means to protect. What is destroyed and what is pro- 
tected? All sins are destroyed, ksapaņāt sarva pāpānām. Where all 
sins are destroyed, and where you get all-round protection from 
evils, that is the real ksetra. 
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Hence, this ksetra is the supreme bhavana, the supreme state of 
bhāvanā. Bhüvani means when you sentence your mind with 
awareness to one point. 


WIM TA KAIST 
al SIT Ba Tafa Weve 


anyathà tasya tattvasya 
kā puja kašca tripyati // 151b |] 


Otherwise, if this was not real ksetra, how can that supreme ele- 
ment (I would not call that element), [how that] supreme state of 
Lord Siva would be adored or would get satisfaction. 

Adoration, satisfaction, only exists in this trance of riidra $akti, 
when you enter in the energies of Lord Siva. When you enter in 
tirtha, in Khirbhavani, in Jvala, you enter only in duality and noth- 
ing is achieved there.?!? 

Now, just see what is bath, bathing: 


qae reg AAA- 

SR: CAT fi add: | 
amai AT ST 

CATCH A: STAM U 242 I 


svatantrünandacinmatra- 

sarah svātmā hi sarvatah / 
avesanam tatsvarūpe 

svātmanah snünamiritam // 152 |] 


First, you must feel and experience that your own Self-which is 
not your individual self but it is universal because of its freedom, 
because of its felicity, blissfulness, and because of its 
consciousness-lis] filled with freedom, filled with bliss, filled with 


218. Khirbhavani and Jvalamukhi, two ancient shrines. [Editor's note] 
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consciousness. And the essence of these three is your Self. And that 
Self is the universal Self; that is not the individual self. And, that 
universal Self is found everywhere, svātmā hi sarvatah vartate. 

And in that svariipa, when you enter in that svarūpa, and when 
you make yourself enter in that supreme svarüpa, when you make 
your individual being enter in that universal Self, that is really a 
bath, that is really bathing, that is really taking a bath [snūnam]. 

When you go to the bathroom and put the geyser on and take a 
bath, that is not a bath. That is only washing your material body. 


Ra gad gÀ- 
«quld AT WIG: | 
aad pra: aa: 
ECCE YATA Nea 


yaireva püjyate dravyais- 
tarpyate và parüparah / 
yašcaiva pujakah sarvah 
sa evaikah kva pūjanam / / 158 // 


Take your garden where flowers are there, you cut these flowers 
just to offer them at the feet of your Lord; or you get dhūpa [in- 
cense], dīpa [light], and guggul?? from the market and offer it be- 
fore the feet of the Lord; but actually these things are the Lord 
themselves. That flower is the Lord, that essence is the Lord, that 
agarbatti [incense] is the Lord—everything is the Lord. 

And the adorer is the Lord. 

So the Lord is everywhere. 

Kva püjanam, where adoration will take place? Adoration is not 
possible. How can you adore the Lord if you are yourself the Lord? 
How can you offer the Lord anything, if anything, whatever you of- 
fer, is the Lord himself? 


219. Guggul is a type of fragrant resin traditionally used in worship. [Edi- 
tor's note] : 
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So there is no way of worshiping. He is the worshiper himself. 


vrajetprano višejjīva 
iechayā kutilakritih | 


Now, the essence of all these one hundred and twelve ways, he is 
putting here: 


adam aAa 
FU peop: | 
Aata at maA 


RAF WOT ll 491 


vrajetprāņo višejjīva 
iechayā kutilākritih / 

dīrghūtmā sā mahüdevi 
paraksetram parāparā / | 154 // 


When your breath flows out, vrajet prāņo, when your breath 
flows out, [and] višet jīvah, when your ingoing, in-taking breath, en- 
ters in, and kutilākritih, in the way of crooked movement (because 
from the heart it moves in the crooked way to this ether,"? [and] 
from here again it moves in a crooked way; it does not move in a 
straight line-that is kugilakritih), now what you have to do? He 
says, dīrghūtmā icchaya, icchaya dirghatma. 

There are three powers in the movement of breath functioning. 
One power is that of breath-that is called prāņa saktih. Another 
power is that of the Lord—that is called prabhu saktih. One power is 
that of the Self-that is called ātmā $aktih. Prana saktih, prabhu 
Saktih, and ütmü Saktih. i 

Prana $aktih is that energy when you are asleep, when you are 
unaware of where you are. You go to bed, and still this moving of 
breath takes place unconsciously. That is the energy of prāņa that 
is called prāņa Saktih. 


220. Refers to bākya dvādašūnta (see footnote 40). 
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Atma $aktih is when you control the breath. You stop it. You stop 
it for some time. This energy is called ātmā $aktih. 

And, when, by the grace of the Lord, this prāņa enters in your 
central vein, madhyū nādī, that is functioned by prabhu šaktih. 
That is the energy of the Lord. ` 

Among these three energies, you have to function . . . not prana 
sakti. Prabhu Saktih is out of the question; prabhu Sckti is in the 
hands of Lord Siva, so that thing is absolutely impossible [to func- 
tion]. Prana $akti is also there... 

DEVOTEE: Automatic? 

SWAMIJI: ... automatic; but in an automatic way you have not to 
breathe in and out. He says iċchayā, by your ütmü saktih. By your 
ātmā saktih you have to breathe in, and by atma saktiļ you have to 
breathe out. You have not to breathe out and in as it goes on [auto- 
matically]. 

Dirghütmü, the moving of the breath must occupy more time— 
that is the meaning of dirghatma. 

That is the supreme ksetra,”" and not [only] the supreme ksetra, 
more supreme than supreme! Parāparā means more supreme than 
supreme. 


RATATAT (ASA, 
ARTS R | 


asyamanucaran tisthan 
mahānandamaye dhvare | 155-1a 


And this is the real adhvara (adhvara means yāga, havan, sacri- 
ficial fire). In this supreme sacrificial fire, the one who is attached 
in continuity in the recitation of the breath, giving it more span of 
time not span of space, duration of time not space (space will be 
shortened; the more time, the less space; less time, more space)... 

When you are breathing violently, it will occupy more space; it 
will go up to this point [Swamiji demonstrates]. When you are 


221. See commentary on verse 151a. 
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breathing slowly, it will go to this place. So, more time less space; 
less time more space. You have to put... 

DEVOTEE: More time, less space. 

SWAMIJI: . . . less space. 

Thank you. You have understood it. 


qur qe ATR: 
q HRSHTSIIG, Hl zu 


tayā devyā samūvistah 
param bhairavamāpnuyāt | /155-1b | | 


And, in this supreme yāga, [he] who is attached in continuation, 
he is actually married to that supreme energy of Lord Siva 
(samüvistah means, married to the energy of Lord Siva, supreme 
energy of Lord Siva), he is married, absolutely married. 

Do you know what is married? Ātmasāt, he has become one with 
that energy. And the one who is married this way, he enters and he 
achieves the state of supreme Bhairava. 


HANU rfe ife 
«nr AAA: | 

rūdā mt 
slat Safe ferar: Wes 


sakāreņa bahiryati 
hakāreņa visetpunah / 
hamsahamsetyamum mantram 
Jīvo japati nityasah / / 155-2 ** 


222. This verse, although not found in the KSTS, is referred to in the Siva 
Sūtra Vimaršinī of Ksemaraja, in the commentary on sūtra 27 of the Third 
Awakening. It is accepted by Swamiji in his revelation of the Siva Sütra 
Vimaršinī (see Shiva Sutras, The Supreme Awakening 3:27). The same ad- 
ditional verse has been included by Jaideva Singh in his edition of the Siva 
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By going out he utters “sa”, by coming in he utters “ha”; in the 
same way he recites the mantra of kamsa, hamsah, so'harh, 
so'harh, so'ham. This ajapa gāyatrī is always existing for him day 
and night. 


Z Reifel fear Tat 
aeania: | 

ST a: qua: 
AURA WOW: NEU 


sat satani diva ratrau 
sahasranyekavimsatih / 

japo devyah samuddistah 
prünasyünte sudurlabhah // 156 // 


And this japa is... this automatic recitation of breath in twenty- 
four hours takes place twenty-one thousand and six hundred times— 
sat $alüni, six hundred, divā rātrau, in the day and night, 
sahasrüni ekavimšati, and twenty-one thousand. Twenty-one thou- 
sand and six hundred times, this [automatic] recitation is done, in 
twenty-four hours. 

Japo devyah samuddistah, and this recitation of the supreme en- 
ergy is available to everybody. 

Prünasyünte sudurlabhah, but, when it is being recited the way I 
have taught to you, O Devi-I mean to give it more time and less 
space-then it is sudurlabhah. It is very durlabha, pranasyante 
sudurlabhah, this japa. 

DEVOTEE: What is pranasyünte? 


Sütras, prepared under the guidance of Swamiji. A slightly different ver- 
sion of the last line of this verse is also found in the KSTS, vol. 9. Especial- 
ly in light of Swamiji’s unique interpretation of verses 154-156 in the 
present commentary, the inclusion of this verse is important to complete 
the flow of meaning. [Editor's note] 
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SWAMIJI: Pranasyante means when the breath is disconnected 
with one tuti. Prünasyante means “on the tuti of prana.” 

We have classified the space of breath in sixteen tutis. One tuti is 
two finger spaces and one quarter. And, in these thirty-six finger 
spaces, there are sixteen tutis. 

Prünasyünte means when one tuti is abolished. When [one] tuti is 
shortened, when [one] £u£i is lessened, only fifteen tutis are there— 
then that japa is durlabha. So, when you breathe in a lengthy way, 
then it is durlabha japa. 

Otherwise, everybody recites for twenty-four hours and nothing 
has happened, nothing is happening. 

But, when you breathe in fifteen tutis only—you give it more dura- 
tion of time and less space—then it will be real japa. 

And, afterwards, what you have to do? You have to lessen again an- 
other tuti. Go on with fourteen tutis, and afterwards, only on thir- 
teen tutis. Lessen the span of space.?? That is real japa. 

And then you will see, after one or two weeks, you will be born 
anew, you will get some substantial progress. That is real japa. 

Otherwise, everybody is breathing in and out, day and night-like 
asses, dogs, bears, beasts. 


aAa d alā 
RAMA TAA | 
qaa da meu 
WT q saris 1 eyo 
RĪTĀ wo HX 
SP TSU: | 
ffdseadtai g 
AJAMAA, ll Be ll 


223. This practice is described in more detail in Self Realization in Kash- 
mir Shaivism 2:42-43, and also in Tantrāloka ^ āhnika. 
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ityetatkathitar devi 
paramümritamuttamam / 
etacca naiva kasyapi 
prakasyam tu kadācana // 157 / / 
parasisye khale krūre 
abhakte gurupadayoh / 
nirvikalpamatinam tu 
vīrāņāmunnatātmanām // 158 // 


Ityetat kathitarn devi param āmritam uttamam, O Devi, I have 
put before you the supreme way where you will get yourself necta- 
rized. This is the supreme nectar I have put before you. 

You should never reveal this nectar to anybody: not to those who 
are parašisya (the one who is a follower of other schools is 
parašisya—to him you should not reveal this way of thought); not to 
those who are khale, the one who is mischievous; not to those who 
are kriire, the one who is hard-hearted; and not to those who are 
abhakte gurupādayoh, the one who is not attached to the feet of the 
master, who is not devoted to the feet of the master. 

But to those who doubtlessly surrender before the master, to 
them you must reveal this nectar. 

Nirvikalpamatinüm: vikalpa means doubt; nirvikalpa means who 
are doubt-less, who don't put their own reasoning in between. Don't 
put questions; whatever comes from the lips of your masters, don't 
put your reason there. 

DEVOTEE: Total surrender. 

SWAMIJI: Total surrender-that is nirvikalpamatih. 

When you have come to any master and given to him everything, 
then there is no questioning, then there is complete surrender. 

ALEXIS: But it's a big mistake to make that surrender before you 
know who is this person. 

SWAMIJI: Yes, that is quite true. 

But once you have surrendered, there is no way out—finished! 

And those who are viras (viras means [those] who don’t go into 
detail, [into] these limited details of the here-and-there doings of 
[their] masters-those are viras), to them, you must reveal this nec- . 
tar. 
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You should not go in details of the acts of your masters. Whatever 
he is acting, in which way he acts, consider it divine. Then you will 
rise. Otherwise you will fall and fall and fall and fall. 

And unnatütmanüm, you should expand your mind. You should 
have vast vision in your mind, unnatütmanüm. Your dima must be- 
come unnata. Unnata means expanded. 


AA IATE 
adel aiaga i 


bhaktünüm guruvargasya 
datavyam nirvisankaya | 159a 


Bhaktānām guruvargasya, and, to those also who are devotedly 
attached to masters, you must reveal to them this nectar that I 
have already explained to you, without any hesitation, 
nirvisaņkayā. 

Otherwise,... 


aÀ Usd qi dāt: 
Pepe he Il 2*9 Il 
daas 
MARTAT 
grümo rajyam puram de$ah 
putradarakutumbakam | / 159b | / 


sarvametatparityajya 
grāhyametanmrigeksaņe / 160a 


... grümo, if you have to abandon your own town, your own king- 
dom, your own body, your own space, your own place, your own son, 
your own wife, your own ... , all that you must abandon, but you 
must protect this supreme nectar that I have told you. 
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Raf Reid fa 
Rat wid van t ego N 


himebhirasthirairdevi 
sthiram paramidam dhanam // 160b // 


Kimebhir asthirair devi, those are already to be detached, in the 
end. You will be detached, you will be separated from your wife, you 
will be separated from your body, you will be separated from your 
house, you will be separated from your property, bank balance, ev- 
erything, in the end. 

What is there in it? 

You must protect, you must have, this bank balance, this 
supreme... 

DEVOTEE: Unperishable. 

SWAMIJI: .. . money of nectar. 


IN AÀ IAAT 
aed RATA | 


prünà api pradātavyā 
na deyam paramümritam | 161a 


If you have to surrender your life also, you must surrender that, 
but you must not be disconnected from this supreme nectar. 


stādi gara 


$ri devi uváca 


Now Parvati says: 
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qddd WEIdd 
qRqurfen RT w 252 I 


devadeva mahadeva 
paritriptasmi samkara | | 161b |] 


O Lord, I am fully satisfied now. 


SAASTA 
ATIRA, | 
qdaR Aet 
ead ATA E Neer 


rūdrayāmalatantrasya 
sāramadyāvadhāritam / 
sarvasaktiprabhedanam 


hridayam jūātamadya ca | | 162 // 


Adya rüdrayümala tantrasya sāram avadharitam, today I have 
understood the essence of the Tantra of Rūdrayāmala. The essence 
of Rūdrayāmala Tantra Y have today understood. 

And sarva $akti prabhedānām hridayam, and 1 have understood 
the heart and the essence of all the processes, all one hundred and 
twelve ways. 

And I have not only understood; adya ca, 1 have gained also; I 
have achieved, that. 


Fama afe adi 
«u$ GAT fare g Weal 


ityuktvānanditā devi 
kanthe lagna sivasya tu /] 163 // 
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And, in this way, Parvati was filled with bliss, and she embraced 
Lord Siva and became one with Lord Siva. 

So, there ends the language of transcendental love. This is the 
language of transcendental love. 


Jai Guru Dev 
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